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Ob yap oby ob88 Kyuxov daSpdnoss 6 Geds deoxelpror: xd robraw 3b rubs xpwpdvous 
adrdis wat 3upovuévous ‘uly xal rapéxorras dévvas Kad Biapxh Osods ivouloauer, ob, 
Erépous sap! erdpois obb? BapBdpous nal “EAAnvar obSt vorlovs wal Boptlour &Ar 
Bowep Hrros wat certun kat obpavds xal yh Kot Gérarca Kowk wdc, dvoud(eras Bb 
KdAws dn’ Eddww, obras dvds Adyov rod tara Koouoivros Kal puis mpovolas ere 
rpomevobons, nal Burduewy drovpyay ext mdvras rerzyudvar, Erepar wap’ <répois 
‘ard vénovs yeysvens rust Kad xpoamyoplar wal evuBbrors xparror, xadnodper.s 
uly duvipois, b: Be spavwripois, axl rh Ocla Thy vinsw SSnyoGvres obe Anwbévor, 
“Eno yap dxoaparderes ravtdsasi els Beuribaipovlay Grsobor- of Be pebyorres, 
Bonep tor thy BeiaiBuporlay, traboy abs Kewep ele xpnusdy cuncadvrrs why 
&Gedrnra.—Plutarch, de Iside et Osiride, section 67. 7 

[In opposition to those who represented Dionysos, the wine-god, as meaning 
merely wine, Hephaistos fre, Demeter corn. ete., Plutarch urges] :— 

“For the god is not a lifeless thing, subject to human handling and control, But 
from tho fact that they dispose of, and bestow upon us, these objects, and preserve 
them to us perpetual and constant, we have eoneidered them to be gods. And these 
gode are not different among different peoples, they arc not Barbarian, or Hellenic, not 
southern or northern; but just as the sun, aud the moon, and the heaven, and the 
earth, and tho sea sre common to all—though they receive different names from 
different racee—so too, while there is but one reason that orders, and one providence 
thet superintends, this universe, and administrative powers are set over all, different 
‘honours and appellations have boen assigned to these divine beings by the laws of 
different nations, And symbols too are cmployed, some of an obscure character, by 
initiated persons, and others of a plainer description by others, with the view of 
guiding men’s conceptions of divine things. But this practice is not free from dangers 
for some persons, deviating from the truth, have slipped into superstition, while 
others, seeking to avoid the marsh of superstition, have fallen into atheism as over a 
precipice.” 
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PREFACE. 


Iw the present volume I have reprinted, with the 
addition of some new materials, subsequently collected, 
and of the texts on which they are founded, a series of 
papers on the theogony, mythology, and religious ideas 
of the Vedie poets, and other subjects, which originally 
appeared in the Journal of the Royal Asiatic Society 
of Great Britain and Ireland for 1864, and the two 
following years: and I have appended a new section, 
on life and manucrs during the Vedic age. 

I have not thought it necessary to translate all the 
texts to which I have referred in proof of the repre- 
sentations I have made. To have done so would have 
extended the work to an unnecessary length, as nu- 
merous verses are cited for the sake of a single cpithet. 
Some of the texts are rendered in full; but in many, 
perhaps most, cases I have contented myself with giving 
the substance of several passages of similar or identical 
purport. 

Nor have I considered it necessary to supply here any 
summary of the contents of the volume, such as was 
given in the prefaces to the third and fourth volumes, and 
in that to the second edition of the first volume, The 
summary given in the Table of Contents seems suffi- 
ciently ample to afford the reader the means of readily 


vi PREFACE. 


ascertaining what he may expect to find in the body 
of the work. 

I have tried to exhibit, in a metrical form, the sub- 
stance of the ideas regarding Indra and some other 
deities, which are more fully illustrated in the prose 
sections. 

I should also further remark that in this volume I 
have attempted nothing more than to exhibit the most 
prominent features of the gods,—such as display them- 
selves on the surface, It must remain for some more 
profound and critical scholar, after maturer investigation, 
to penetrate more deeply into the nature and essence of 
the Vedic mythology, to estimate and represent it in a 
more philosophical spirit, to investigate the age of the 
different hymns, and to determine how far it may be 
possible to trace in them a development of the mytho- 
logy, from a simpler to a more complex state, or any 
other modification of its character or elements, even 
before it began to show any tendency towards mono- 
theism, 

Meanwhile, and until the subject shall have been 
treated in a manner more befitting its importance, the 
materials which I have brought together, arranged, and 
interpreted, will enable those students of mythology 
who are themselves unable to consult the originals, to 
form, I trust, a not inaccurate, and a tolerably complete, 
conception of the character and attributes of the Indian 
deities in the earliest form in which they are represented 
to us by written records, 
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VOLUME FIFTH, 


INTRODUCTION. 


Ix tho Fourth Volume of this work I have collected the principal 
passages of the Vedic Hymns which refer to the origin of the uni- 
verse, and to the characters of the gods Hiranyagarbha, Viévakarman, 
Vishnu, Rudra, and the goddess Ambika; and have coinpared the 
representations there given of these deities with the later stories 
and speculations on the same subjects which are to be found in the 
Brahmanas, and in the mythological poems of a more modern date. 
In the course of these researches, I have also introduced occasional 
notices of soma of tha other Vedic deitics, such ea Aditi, Indra, 
Varuna, ete. 

In the present volume I propose to give a further account of the 
cosmogony, mythology, and religious ideas exhibited in the hymns of 
the Rig-veda,' and to compare these occasionally with the correspond- 
ing conceptions of the early Greeks, 


1 This subject has been already treated by Professor Roth in his dissertations on 
“The Legend of Jemshid” and on “The Highest Gods of the Arion Races,” in the 
Journal of the German Oriental Society, iv. 417 ff. and vi, 67 ff. ; by the samo writer, 
ana by Professor Whitney, in the Journal of the American Oriental Society, ii. 291 ff. 
‘ond 331 ff.; by Professor Roth in the Journal of the German Oriental Society, vii. 
607; by Professor Max Miller in the Oxford Essays for 1856 (reprinted in Chips 
from a German Workshop, vol. ii. pp. 1ff.), and in his History of Ane, Sansk, Lit, 
bp. 681; by Professor Wilson in the Prefaces to tho three vols. of his translation 
of the Rig-veda; by M. Langloia in tho notes to bis French translation of the Rig~ 
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2 INTRODUCTION, 


(1) Affinities of the Indian and Grecian mythologies, 


In the Second Volume of this work I have stated the reasons, 
drawn from history and from comparative philology, which exist for 
concluding that the Brahmanical Indians belong to the same race 
as the Greek, the Lutin, the Teutonic, and other nations of Europe. 
Af this conclusion be well-founded, it is evident that at the time when 
the several branches of the great Indo-European family separated to 
commence their migrations in the direction of their future homce, they 
must have possessed in common a large stock of religious and mytho- 
logical conceptions, This common mythology would, in the natural 
course of events, and from the action of various causes, undergo a 
gradual modification analogous to that undergone by the common 
language which had originally been spoken by all these tribes during 
the period of their union; and, in the one case aa in the other, this 
modification would assume in the different races a varying character, 
corresponding to the diversity of the influences to which they were 
severally subjected. We shall not, therefore, be surprised to find that 
oven the oldest existing mythology of the Indians differs widely from 
“the oldest known mythology of the Greeks, any more than we are to 
find that the Sanekrit in its carlicst surviving forms is a very different 
language from the earliest extant Greek, since the Vedic hymns, the 
most primitive remains of Sanskrit poetry, dato from a period when 
the two kindred races had been separated for perhaps above a thousand 
years, and the most ancient monuments of Greek literature are still 
more recent. Yot, notwithstunding this long separation, we might 
reasonably anticipate that eome fragments of the primitive Indo- 
European mythology should have remained common to both the eastern 
and the western branches of the family; while, at the same time, we 
should, of course, expect that such traces of common religious con- 
ceptions would be more distinctly perceptible in the older than in the 
more recent literary productions of the several peoples. And such, in 
point of fact, turns out to be the case, The mythology of the Veda 


veda; by Professor Weber, and by Dre. Kubu and Biibler, ete. eto, The substance 
cof some of the following sections is repeated or condensed in a paper which I read 
beforo'the Royal Soviety of Edinburgh in 1864. See the Transavlious of that Society, 
art ii, pp. 647 & 





INTRODUCTION. 3 


does exhibit in some points a certain similarity to that of Homer and 
Hesiod, and the mutual resemblance between the religious ideas of those 
ancient works is, upon the whole, greater than that existing between 
the later Indian and the Greek pantheons, I say that, upon the whole, 
the older Indian mythology coincides more nearly with the Greek than 
the later Indian mythology does. But, on the other hand, the later 
Indian system presents some points of resemblance with the Greek which 
the Vedic system does not exhibit. I allude to the fact that we find 
in the Indian epic poems and Puranas a god of the sea, a god of war, 
and a goddess of love, who(the last two, at least,) are unknown to the 
oldest parts of the Veda, and yet correspond in a general way to the 
Poseidon, the Ares, and the Aphrodite of the Greeks. Personifications 
of this sort may, however, be either the product of an eorly instinct 
which leads men to create divine representatives and superintendents 
of every department of nature, as well as of human life and action; or 
they may arise in part from a later process of imagination or reflection 
which conducta to the same result, and from a love of systematic com- 
pleteness which impels a people to fill up any blanks in their earlier 
mythology, and to be always adding to and modifying it, Re 
semblances of this last description, though they are by no means 
accidental, are uot necessarily anything more than the results of 
similar processes going on in nations possessing the same general 
tendencies and characteristics. But the older points of coincidence 
between the religious ideas of the Greeks and the Indians, to which 
reference was first made, are of a different character, and are the un+ 
doubted remains of an original mythology which was common to the 
ancestors of both races. This is shown by the fact that, in the 
cases to which I allude, it is not only the functions, but the names, 
of the gods which correspond in both literatures. 


(2) Antiquity and peculiarity of the Vedio mythology. 

Bat the value of the Vedic mythology to the general scholar does 
not consist merely in the circumstance that a few religious conceptions, 
and the names of two or three deities, are common to it with the 
Greek. It is even more important to observe that the earliest mona- 
ments of Indian postry, consisting, as they do, almost oxcluaively of 
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chymna in praise of the national deities, and being the productions of 
an age for anterior to that of Homer and Hesiod, represent a more 
aucient period of religious development than we discover in the Greek 
poets, and disclose to us, in the earliest stages of formation, a variety of 
myths which a few centuries later had aseumed a fixed and recognised 
form.? It is also to be noticed that; from the copiousness of tho ma- 
terials they supply, the hymns of the Rig-veda furnish us with far more 
minnte illustrations of the natural workings of the human mind, in the 
period of its infancy, upon matters of religion than we can find in any 
other Jiterature whatever. From their higher antiquity, these Indian 
Ahymas are also fitted to throw light on the meaning of a fow points of 
the Greek system which were before obscure. Thus, as we shall see, 
the Indian Dyaus (sky, or heaven) explains the original meaning of 
the Greck Zeus, and the Sanskrit Varuna gives a clue to the proper 
signification of Ouranos, 

As in the first volume of this work, 2nd edition, pp. 2-4,° I pee 
atated the grounds on which the Vedic hymns are assumed to have 
‘been composed at a period considerably more than a thousand years 
hefore our era, I shall here take their great antiquity for granted, and 
proceed to give some account of their cosmogony and mythology. 


(3) Origin of cosmogonic and mythological speculation, 


To asimple mind reflecting, in the early ages of the world, on the 
origin of all things, various solutions of the mystery might naturally 
present themselves. Sometimes the production of the existing universe 
wonld be ascribed to physical, and at other times to spiritual, powers, 
‘On the one hand, the various processes of growth and change which are 
constantly visible in all the departments of nature might have snggested 
the notion of the world having gradually arisen out of nothing, or out 
of 8, pre-oxisting undeveloped substance, Such an idea of the spontan- 
eous evolution of all things out of a primeval principle, or out of indis~ 
erete matter, calle? Prakriti, became at a later period the foundation of tho 
Baakhys philosophy, Or, again, perceiving. light snd form and colour 
"9 flee Professor Max Milller’s cesry on “Comparative Mythology,” in the Oxford 


Bexays for 1856, p. 47, and the reprint in Coipe from » German Workshop, p. 75, 
+ Boo also Vol, IL, pp. 206 ff. qnd Vol, LIL, 2nd ed. 2174, and 224, 
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and beauty emerge slowly every morning out of « gloom in which all 
objects had before appeared to be confounded, the early speculator 
might conceive that in like manner the brightness and order of the 
world around him had sprung necessarily out an antecedent night in 
which the elements of all things had existed together in indistinguish- 
able chaos. And, in fact, this idea of the universe having arisen out 
of darkness and chaos is the doctrine of one of the later hymns of the 
B.Y, (x. 129). Or, on the other hand, contemplating the results 
effected by human design and energy, and arguing from the less to the 
greater, or rather impelled by an irresistible instinct to create other 
beings after his own likeness, but endowed with higher powers, the 
ancient thinker might feel that the well-ordered frame of nature could 
not possibly have sprung into being from any blind necessity, but must 
have been the work of a conscious and intelligent will. In this stage of 
thought, however, before the mind had risen to the conception of one 
supreme creator and governor of all things, the various departments of 
nature were apportioned between different gods, each of whom was im- 
gined to preside over his own especial domain. But these domains were 
imperfectly defined. One blended with another, and might thus be sub- 
ject, in part, to the rule of more than one deity. Or, according to the 
various relations under which they were regarded, these several pro- 
vinces of the creation might be subdivided among a plurality of 
divinities, or varying forms of the same divinity. These remarks 
might be illustrated by numerous instances drawn from the Vedio 
mythology. In considering the literary. productions of this same 
period, we further find that as yet the difference between mind and 
matter was but imperfectly conceived, and that, although, in soma 
cases, tho distinction between some particular province of nature and 
the deity who was supposed to preside over it was clearly discerned, 
yet in other instances the two things were confounded, and the same 
visible object was at different times regarded diversely, as being either 
2 portion of the inanimate universe, or an animated being, and a cos- 

6 Arist, Pol. i. 2,7, Kal robs Beods 88 Bid rodro xdvres gact Bacidevecar, Bri 
ral durol 8 pidv Uri nad ov, b BS xd Apyarer eBacirebovro- Gowep Bt ued ra Uy 
‘davrote ‘dponorodew 6: tvbpwros, Sure xal robs Blovs ray Gear, “And all men 
Feprosent the gods as being ruled by a king, because they themselves, either now, or 
formerly, ware 06 governed. And just as men regard the forms, 0 also they sonsidor 
the lives, of the gods, to be similar to their own,” 
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mioal power. Thus, in the Vedio hymns, the sun, the sky, and the: 
earth, are severally considered, sometimes as natural objects governed 
by particular gods, and sometimes as themselves gods who generate and 
control other beings. 


(4) Variety tn the conceptions of the Vedic poste. 


‘The varieties and discrepancies which are in this wey incident to all 
nature-worship, are, in the case of the Vedic mythology, augmented 
by the number of the poets by whom it was moulded, and the length 
of time during which it contiaued im process of formation. 

The Rig-veda consists of more than s thousand hymns, composed by 
successive generations of poets during a period of many centuries. In 
these songs the authors gave expression not only to the notions of the 
supernatural world which they hed inherited from their ancestors, but 
also to their own new conceptions. In that early age the imaginations 
ef men were peculiarly open to impressions from without; and in a 
country like India, where the phenomena of nature are often of the 
most striking description, such spectators could not fail to be over- 
powered by their influence. The creative faculties of the poets were 
thus stimulated to the highest pitch. In the starry sky, in the dawn, 
in the morning sun scaling the heavens, in the bright clouds floating 
across the air and assuming all manner of magnificent or fantastic 
shapes, in the waters, in the rain, in the storm, in the thunder and 
lightning, they beheld the presence and agency of different divine powers, 
propitious or angry, whose characters corresponded with those of the 
physical operations or appearances in which they were manifested. In 
the hymns composed under the influence of any grand phenomena, the 
authors would naturally ascribe a peculiar or exclusive importance to 
the deities by whose action these appeared to have been produced, and 
would celebrate their greatness with proportionate fervour. Othor 
poets might attribute the same natural appearances to the agency of 
other deities, whose greatness they would in like manner extol; while 
others again would devote themselves in preference to the service of 
some other god whose working they seemed to witness in aome other 
department of creation. In this way, while the same traditional 
divinities were acknowledged by all, the power, dignity, and functions 
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of each particular god might be differently estimated by different poets, 
or perhaps by the same poet, according to the external influences by 
which he was awed or inspired on each occasion. And it might even 
happen that some deity who had formerly remained obscure, would, by 
the genius of 2 new poet devoted to his worship, be brought ont into 
greater prominence. In such circumstances it need not surprise us if 
we find one particular power or deity in one place put above, and in 
another place subordinated to, some other god; sometimes regarded as 
the creator, and sometimes as the created. Thia is very prominently 
illustrated in the caso of the Vedic divinities, Dyaus and Prithivi, 
Heaven and Earth, to which the second Section shall be devoted, and 
by other instances which will be brought to light in the following 
pagea, 


SECTION IL. 


“ THE INDIAN GODS GENERALLY, AS REPRESENTED IN THE 
RIG-VEDA, 


Before proceeding to offer some description of the powers, functions, 
characters, and mutual relations of the several deities celebrated in 
the Rig-veda, I shall give some account of the general conceptions 
entertained by the Vedic poets and some later Indian writers, regard- 
ing their classes, numbers, origin, and duration. 


(1) Yaska's classification of the gods. 


The following classification of the Vedic gods is adduced by Yaska® 
in his Nirukta (vii. 5), as being that given by the ancient expositors 
who preceded him: Tisrah eva devatah iti Nairuktah Agnih prithiot- 
athano Vayur 0% Indro va antariksha-sthinak Saryo dyu-sthinak | 
tésdm mahabhagyad ekatkasyah api bahini namadheyani dhavanti 
api vd karma-prithaktoad yatha hota adhvaryur brakma udgata ity 
apy ehasya satah | api va prithag eva syuk | prithag hi stutayo dhavanti 
tatha abhidhanant | ‘There are three deities according to the ex- 
pounders of the Veda (Nairuktah), viz. Agni, whose place is on the 
earth; Vaya, or Indra, whose place is in the air; and Sirya (the 
sun), whose place is in the sky. These deities receive severally 
many appellations, in consequence of their greatness, or of the diversity 
of their functions, as the names of hotri, adhearyu, brahman, and ud- 


® For some ngoount of Yiaka’s work see the second vol. of thia work, pp. 162 and 
173, and my article “On the Interpretation of the Voda” in the Journ. R. A. 8. for 
1866, pp. 319 f. 

® Compare B.V, x. 158, 1. Suryo no Wives patu Vito antarikshat { Agnir nak 
pirthivebhyah | “May the Sun presorre us from the aky, Vayu from the air, and 
‘Agni from things on earth.” 
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gatri, are epplied to one and the same person, [according to the parti- 
cular sacrificial office which he happens to be fulfilling]. Or these gods 
may all be distinct, for the praises addressed to them, and also their 
appellations, are distinct.”? Pursuing the triple classification hero 
indicated, Yaeka proceeds in the latter part of his work to divide the 
different deities, or forms of the same deities, specified in the fifth 
chapter of the Naighantuka or Vocabulary, which is prefixed to his 
work, into the three orders of terrestrial (Nirukta vii. 14-ix. 43), 
intermediate or aerial (x. 1~xi. 50), and celestial (xii. 1-46), I 
shall not reproduce these lists, which could not in some places be 
thoroughly understood without explanation, as they include several 
deities whose precise character and identification with other divinities 
are disputed, and embrace a number of objects which are not gods at 
all, but are constructively regarded as such from their being addressed 
in tho bymns.! 


(2) Their number 


The gods are spoken of in various texts of the Rig-vede as being 
thirty-three in number. Thus it is said in R.V. i, 34, 12: Come 


1 "This passage is quoted more at length in the 4th vol. of this work, pp. 133 ff. 

® The following is the manner in which Yiska classifies the hymns, I quote the 
classification as interesting, though unconnected with my present subject :—He divides 
(Nit, vii, 1} the hymns, or partions of hymns, devoted to the praise of the gods into 
three classes, viz. (1) those in which the gods are addressed in the third person as 
absent, as + Indra rules over beaven and earth” (x. 89, 10), ete. ; (2) those “which ad- 
dress them in the second person as present, such as ““() Indra, slay thou our enemies” 
4+ 152, 4), ete. ; and (3) those in which the author speaks in the first person, and. 
avout himself. Of these the first two classes are the most numerous, Again some of 
the hymns are merely laudatory, as, “I declare the valorous deeds of Indra,” RV, 
i, 32, 15 others contain prayers, not praises, as, may I see clearly with my eyes, bo 
radiant in my face, and hear distinctly with my ears.” Again, there are imprecations, 
as, “may I die to-day, if I am a Yatudhine” (vii, 104, 16), eto. Again, a particular 
tate of things is described, as, “there was then neither death nor immortality’* 
(x. 129, 2), Again, a lamentation is uttered, as, “the bright god will fly away and 
never return” (x. 95,15). Or, praise and blame are expressed, as, “he who eats 
alone, ie alone in his guilt” (x. 117, 6}, snd “the house of the liberal man is like a 
pond whers lotuses grow” (x. 107, 10); i aye same way, in the hymn to Dice, 
gambling is reprehended, and agriculture (x. 84, 13). “Thus the views with 
‘which the rishis beheld the hymns were very various.” The original text of most 
of this pamage will be found ih the 3rd vol. of this work, p. 211. 
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Rither, Nasatyas, Aévins, together with the thrice eleven gods,” to 
drink our nectar” (a ndsatya triblir okddasair tha devebhir yatam 
madhupeyam Asvind). 

+ Again, in i. 45,2: “ Agni, the wise gods lend an ear to their wor- 
shipper. God with the ruddy steeds, who lovest praise, bring hither 
those three and thirty” (frushtivdno hi dasushe devah Agne vichetasah | 
tan rohidatva girvanas trayastrimsatam a vaha). 

i, 189, 11 (=Taitt. 5. i. 4, 10, 1). “Ye gods, who are eleven in the 
sky, who are eleven on earth, and who in your glory” are eleven 
dwellers in the (atmospheric) waters, do ye welcome this our offering” 
{ye deviwo divi ehadaéa stha prithivyam adhi ehadage stha | apsukshito 
making ekadasa etha te devdso yajnam imata jushadhvam). 

iii. 6. 9. “ Agni bring hither according to thy wont and gladden the 
three and thirty gods with their wives” (patnioatas triméatah tris 
cha devin anushoadham avaha madayasca). 

vili, 28, 1. “May the three over thirty gods who have visited our 

sacrificial grass, recognize us, and give us double” " (ye trimsati trayas 
pare devaso barkir asadan j vidann aha dvité ’sanan). 
_ vill, 80, 2. Ye who are the three and thirty gods worshipped by 
Manu (or man), when thus praised, may ye become the destroyers of 
our foes’? (itt stutaso asatha risadaso ye atha trayaé cha triméach cha | 
manor devih yajniyasab). 

‘viii. 85, 8. “ Agvins, associated with all the thrice eleven gods, with 
the Waters, the Maruts, the Bhyigus, and united with the Dawn and 
the Sun, drink the soma” (visvair devais tribhir chadasair tha adbhir 
marudbhir Bhrigubhih sachabhuvd | sajoshasd Ushasad Suryena cha 
somam pibata Afvind), 


. © That is, as Sayans explains, those included in the three cleases, consisting each 
of eleven gods, epecifiod in the verse (i. 139, 11), “Ye eleven gods who exist in the 
sky,” eto. 
+ Bon On this Sayana remarks, “ Although, according to the text, ‘There aro only 
three gods,’ (Nirukts, vii. 6), the deities who represent the earth, ete., are but thres, 
mill through their greatness, i.e, their respective varied manifestations, they amount 
to thirty-three, according to the eaying, ‘other manifestations of Him exist in 
ifferent places’ Compare S'p. Br. xi. 6, 3,4f. ‘The Atharva-voda (x, 9, 12) 
GiNides the gods into dwellers in tho sky, air, and earth (ye devith diviehado ontariksha- 
i cha ye ye cha ime bhitmyfim adki® And the sume Veda 1. 80, 8, epeaks of the 
gois\vto deal in the sky, on earth, in the air, in plants, animels, and waters (ys 
athe ye prithioyam ye antarikehe oshadhisku padushu apeu antah), 
says that Zoita does not mean double, but aesuredly, especially. 
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ix. 92, 4. **O pure Boma, all these gods, thrice eleven in number, 
ere in thy secret,” etc. (tava te, Soma pavamana ninye visvs devas trayah 
ekadasa). 

This number of thirty-three gods is in the Satepatha Brihmana 
(iv. 5, 7, 2) explained as made up of 8 Vasus, 11 Rudras, and 12 
Adityas, together with Dyaus and Prithivi (Heaven and Earth), while 
Prajipati makes @ thirty-fourth (ashjau Vasavah skddasa Rudra dva- 
dasa Aditych ims ova dyava-prithiot trayastriméyau | trayastringad vat 
devah | Prajipatis chatustrimsah). Or, according to another passage 
(xi. 6, 8, 5), the thirty-three are made up in the same manner with 
the exception of Indra and Prajapati, who are substituted for Heaven 
and Earth (te ekatrinéad Indras chaiva Prajapatis cha trayastrimsau).™ 

This enumeration could scarcely have been the one contemplated in 
the hymns, as we have seen that one of the texts above quoted (R.V. i. 
189, 11) assigns eleven deities, who must probably have been all of the 
same class, to each of the three spheres, sky, air, and earth. It is 


1 This numbor of thirty-three gods is referred to in a hymn to the sun in the 
Mahabharata iii, 171, as joining in the worship of that deity : Zvayes crividach cha 
vai dovih, Sec also v. 14019 and 15465 of the same third book; book iv. 1769, 
and book xiii. 7102. According to the Ramayana, Aranyakinda 14, 14¢f. (Bom- 
bay ed.) Aditi was the mother of thirty-three gods, Adityas, Vasus, and Rudras, and 
of the two Advins (Adityiim jajnire devas trayastriniad arindama | Adityik Fasavo 
Rudrak Aivinau cha parantapa). In Gorresio's edit. the verse occurs in 20, 15, 
See also the S'p. Br. xii. 8, 3, 20, The Tuittiriya Senbit, ii. 3, 5, 1, says that Praja- 
pati bad thirty-three daughters, whom he gave in marriage to Soma, The A.V. xi. 
8, 52, says that Prajapati made thirty-three worlds out of the odana oblation, See 
also iif, 39,9, Valakhilya, ©, 2. The Aitareya Brahmans, ii, 18, saya: trayas- 
triftigad vai devth somapis trayastrimsad asomapith | ashtau Vasavah ekidasa Rudrih 
dvidaia Adityih Prajipatis cha Vashatharas cha ets devah somapih | ekada‘a praya- 
Jah chidaga anuyajoh ekadase upayijiih ete asomapih pasu-bhajanih | semena somapin 
Priniti pedund asomopan | “Thirty-three gods are drinkers of Soma, and thirty-three are 
not. The eight Vasus, the eleven Rudras, the twelve Adityas, Prajapati and Vashat- 
Kara aro the eoma-drinkers. Tho eleven Prayajas, the clevon Anuyijas, and the 
eleven Upayijas are those who do not drink it, but receive animal sacrifices, He 
(the sacrificer) satiates the some-drinkera with soma, and those who do not drink it 
with animal-sacrifices.” For an explanation of the tarms prayiija, anuyajs, and upa~ 
¥vija seo Professor Haug’s translation of the Ait. Br. ii, 110, notes. 

18 Compare Taitt. Br. ii. 7, 2,4. In the sequel of the above passage (S'atap. Br. 
31. 6,8, 6) Dyaus, Prithivi, and Aditya are exid to be included among the Vusus. 
0 that it in clear there is no consistency in these accounte, 

14 On this division of the universe into tifree domains, see the remarks of Profesor 
Roth in his dimertation on “The Highest Gods of the Arian Rees.” Jour. Gorm. 
Or, Bosiety, 1853, p. 68. 
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‘sleo clear that this number of thirty-three gods could not have em- 
braced the whole of the Vedic deities, as in some of the preceding texte 
Agni, the Agvins, and the Maruts are separately specified, aa if distinct 
from the thirty-three. Further, Indra could not have been, in the 
opinion of the author of the Brahmana, at least 18 expressed in this 
passage, xi. 6, 3, 5, one of the twelve Adityas (as he was regarded at 
8 later period), since he is soparately specified as making up the 
number of thirty-three gods, 

In the B.Y. iii. 9, 9 (= R.V. x. 52, 6 and Vaj. S. 33, 7) the goda 
are mentioned as being much more numerous: “Three hundred, three 
thousand, thirty and niue gods have worshipped Agni,” ete, (¢rint 
Sata trt sahasrazi Agni trimésach cha devah nava cha asaparyan), 

In another passage (i. 27, 13) the gods are spoken of as divided into 
great and small, young and old: ‘ Reverence to the great, reverence 
to the emall: reverence to the young, reverence to the old. Let us 
worship the gods if we are able; may I not, o gods, neglect the praise 
of the greatest” (namo mahadbhyo namo arbhakebhyo namo yucabhyo 
namah dfinebhyah | yajdma devan yadi Saknavama na jydyase} famsam 
@ apikehi devah |). ; 

Iam not aware, however, that this latter classification of the goda 
fs alluded to in any other of the hymns, In fact this distinction 
among the deities is denied in another passage, viii. 30,1: na hi vo 
asti arbhako devaso na kumarakah | viéve satomahantah it | (“None of 
you, o gods, is small or young: you are all great”). 


(3) Their origin and immortality. 


In the Rig-veda the gods are spoken of as immortal (as in i, 24, 15 
4.72, 2, 10; 1.189, 85 iii. 4, 11; Si. 21, 1; iv. 42, 1; vii 1, 1; vii.17, 4; 
x. 18,1; x. 65, 15; x. 69, 9; x. 72, 5; but they are not regarded in 


16 The commentator remarks here that the number of the gods is declared in the 
Brihed Aranyaka Upanished. See pp. 642 ff, of the text of this Upanisbad, printed 
in the Bibl, Ind. ; and pp. 206 ff. of the English translation in the same series. Tho 
sume passage occurs in nearly the same words in the S‘atapatha Brahmans, zi. 6, 8 
4 ff. On the numbers of the gods, see a note of Professor Haug in his Aitaroya Brahe 
mans, ii, 212, note, and the remarks by Dr. Kubn in his notice of this paper in his 
Yeitschrift, p. 223. 

46 In the Atharva-vods i, 81, 1, four immortals are spoken of as the guardians of 
‘the four quarters of the sky (Géandm adcpalebhyad chaturbhyo ampitebhyah). 
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general as unbeginuing or self-existent beings.” Thero are, as we shall 
see in the next section, many passages in which they are described as 
being the offspring of Heaven and Earth. In i. 113, 19, Ushas, the 
Dawn, is characterized as the mother of the gods (devdndm mata); in 
ii. 26, 8, Brahmanaspati is called their father (devdndm pitaram); in 
ix, 87, 2, Soma is said to be the father and skilful gonerator of the 
gods (pita devanam sanita eudakshah; see also ix, 42, 4; ix. 86, 10; 
and ix, 109, 4); in ix. 96, 5, the same deity is described as the genera- 
tor of Heaven, Earth, Agni, Sarya, Indra, and Vishnu (jansta divo 
fanita prithioyah { janita Agner janita Saryasya janita Indrasya jani- 
tota Visknok); in x. 72, 5, the gods are declared to have been born 
after Aditi (tah devah anv ajayanta); in x. 97, 1, certain plants appear 
to be described ss produced three ages (yugas) before the gods (yah 
oshadhih pirvah jatah devebhyas triyugam pura); whilst in x. 129, 6, 
the gods are said to have been born subsequently to the creation of the 
universe, so that in consequence no one can declare its origin (arvag 
devs tasya viearjanena athe ko veda yatah 2 babhive).* Varuna, Mitra, 
Aryaman, Bhaga, Daksha, and Athéa are designated, in R.V. ii. 27, 1, 
and some of them elsewhore, as Adityas, or sons of Aditi, The birth of 
Indra is mentioned in various texts, and his father and mother alluded 
to, though not generally named (iv. 17, 4, 123 iv. 18, 5, 125 viii. 45, 
4; viii. 66, 1; x. 134, 1ff.). In vi. 59, 1, Indra and Agni aro ade 





1 ‘This is not, however, admitted by Professor Max Miller, who says (Chips from 
# German Workshop, i. 88) passages in which the birth of certain gods is men. 
tioned havo a physical meaning: they refer to the birth of tho day, the rising of the 
gun, the return of the year.” 

38 In the Atharva-veda xi, 7, 28, all the gods aro said to havo been born from 
Tebehhishta or the remains of the oblation (Uchabhishtaj jajuire sarve divi deoah 
dividritah) ; and in verse 27 the same assertion is repeated regarding them in con- 
junction with the fathers, men, Gandhervas, and Apsarases (devdh pitaro manushydh 
Gandharvdpsarasad cha yo | uelchish{ay jajnire sorve divi devak divitritan). Compare 
Tritt, Br, iii. 12, 3,2, 3. In the S'atapatha Brahmans xiv. 2, 2, 2, it is said: Ayam 
tai aainudro yo ‘yam pavate | stasmad vai semudrit sarve dev sarvini dhutani 
tamuddravanti | “This which is purified is tho ocean (samudra), From this ovean 
all the gods, all eroatnres issue forth" (samuddravanté}, The gods are said to have 
‘deen born in pairs according to a paseage of the Taittiriya SaxFhita (vi, 6, 6), referred 
to by Sayana on BY. vili. 72, 8. 

9 In R.V, x. 101, 12, a goddess called Nishtigri is mentioned, apparently au the 
mother of Indra: Nishtigryab putram & ohdvaya utays Indram | “ draw hither Indra 
the son of Nishtigrt to aid us,” otc. Siyana on this passage identifies her with Aditi, 
‘viz,: “She who swallows ap hor rival wife Wishfi, ie Diti” Indra in in faog 
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dressed in these words: Hataso vam pitaro devagatravah Indragnt ftatho 
yueam | “ Your fathers, who had the gods for foes, have been slain, o 
Indra and Agni; but you survive.” But in the next verse both gods 
are said to have had one generator and to be twin-brothera (samano vam 
janita Bhratara yuedm yamav ihehamatera). The A.V. i. 80, 2, speaks 
of some of the gods as being fathers and others as being sons (ye vo 
deoah pitaro ye cha putrah sachetaso me srinuta idam uktam). See also 
R.V, x. 68, 2, which will be quoted in the Section on Aditi. 

In iv. 54, 2 (=Vaj. 8. 83, 54) it is said that Savitri bestows im- 
mortality, an excellent lot, on the gods (devebhyo Ai prathamam yajni- 
yebhyo amritatvam suvasi bhagam uttamam).” Agni is also said, vi. 7, 
4, by his power or skill, to confer immortality on the gods, who wor- 
ship him when he is born like an infant and shines forth from out of 
his parents (tram visve amrita jayamdnam sigum na devdh abhi sah 
navante | tava kratubhir amritatoam ayan vatsodnara yat pitror adtdeh). 
In ix. 106, 8 the gods are said to drink Soma to obtain immortality 
(tvam devdso amyitaya kam papuh | compare ix, 109, 2, 3). In x. 
68, 10 some means are alluded to (it is not clear what) by which the 
gods attained immortality (yena devaso amyitatvam anaguh), In x. 
167, 1 Indra is said to have conquered heaven by austere fervour 
(toam tapah paritapya ajayah seah); and in x. 159, 4 he is said to have 
‘become glorious and exalted by the offering of some oblation (yenendro 
havisha kritvt abkavad dyumnt uttamah). 

In the A.V. iv, 23, 6 Agni is said to have been the author of the 
immortality of the gods (yene devah amritam anvavindan); in the same 





addressed as an Aditya along with Varuna in vii. 85,4. He is not, however, as we 
hove seen above, considered as such in the S'p. Br. xi. 6, 3, 6, where he is mentioned 
as distinct from the twelve Adityas. 

2% Sayan interprets this by saying that be gives them soma and other means of 
attaining immortality (omyitatvai tat-sidhanam uttamasn wthrish{atamam bhagam 
somadi-lakskanam swvasi anujindei). The same deity is said i. 110, 3, to have con- 
ferred immortality on the Ribhus (tat Savitd co ampitatvam Gewat). 

‘41 Seo S’atapatha Brahmans ix. 5, 1, 1-8, where it is said that immortality de- 
parted from the gods (devebhyo ha vat amritateam apachakrama), whon they set 
themselves to recover it by religious observances, They poured out soma into Agni 
and thus infused immortality into him, and by so doing acquired it themselves, as ha 
ia the soul of all the gods. Soma is the principle of immortality (adsishtya agnay 
Bfuhwouk | tad agniiy amritam adadhukh | sarvashom w ha esha devinim dima yad 
agnih | tad yad agndo ampitam adadhus tad Gimann amritam adadhata | tate devab 
smyitah abhavan | tad yat tad amritam Some} 25}). 





AS REPRESENTED IN TUE RIG-VEDA, 15 


Veda, xi. 5, 19, the gods are said to have overcome death by continence 
and austere fervour (Srahmacharyena tapasa devah myityum apaghnata) ; 
and, ibid. xiii. 1, 7, to have acquired immortality through Rohita 
(yena devah amritam anvarindan). Compare the same Veda iii. 22, 3; 
iv. 11, 6; iv. 14, 1; Sutap. Br. i 7, 3, 1; Ait. Br. vi. 20; Tait, 
Sanh, i. 7, 1, 8, and vi. 5, 8, 2; and the Mahabharata xiv. 1444: 
Tathaiva tapasd devah mahamayak divak gatah |. 

I have elsewhere quoted a number of passages from the Satapatha 
Brahmona, in which it is related how the gods hecame immortal; and 
how, though of the same parentage, and originally on a footing of 
equality, with the Asuras, they became superior to them.” (See the 
4th vol. of this work, pp. 47-53; and the Journal of the Royal Asiatic 
Society, vol. xx, pp.41-45.) 

According to the Taittiriya Brahmana the gods obtained their divine 
rank by austerity (tapasa devah devatam agre ayan | ili. 12, 3, 1). 

In other places some of the gods, as Indra (iii. 46, 1; v. 42, 6), are 
spoken of-as undecayiig; and in vi. 24, 7 it is said of that god that 
neither autumns nor months wear him out, nor do days cause him to 
decay (na yaii jaranti Sarado na masak na dydvah Indram avakaréa- 
yanti). Whether or not the Vedic poets had any conception of an 


™ In S’atapatha Brahmana ii. 4, 2, 2, it is said that all creatures came to Prajd- 
pati, and asked that thoy might live. To the gods he said, “Sacrifice is your food, your 
immortality is your support, the sun is your light,” etc. (yajno vo’nnam amyitaleam 
vah iirg vahs siiryo vo jyotih | To the passages of the S’. P, Br. regarding the manner 
in which the gods acquired immortality, above roforred to, I may add one as yet 
unpublished from the India Office MS. of the Taittirlya Sanhita vii, 4, 2,1: Yatha 
vai manushyil evain devah agre Gsan | te ’kamayantdvarttim Papmanam mpityumn 
juadaii gachhema iti | te etain chaturvinéatiratram apaiyaiie tam 
Gharains tena ayojanta tato cai te 'varttim popmanam mrityum apahatya daivin 
tasadam agachchan | “The gods were formerly just like men, They desired to 
overoome want, misery, death, and to go to the divine assembly. They saw, took, 
and sacrificed with, this Chaturvitfivatiratra, end in consequence overcata want, 
misery, and death, and reached the divine assembly.” In the Tuitt, Sanh. vy. p. 48a 
{of India Office MS.) we are told that “the godsand Asuras contended together; and 
a the former were }cas nymerous than the latter, when they took some bricks which 

thers and placing them jn the proper position to receive the sacri 
the foriiule ‘Thou art @ Taultiplier, they became numerous” (Devdsurdih 
Guan | Raniydiiso devi ean bhiiyatiso "surah | te devah etth iah{akih apadyan | tah 
wpadadhanta * bhiiyaskyid asi” ity eva bhiydmso’bhavan). In the Mahabharata, 
S’antip. 1184, it is said that in the battle which they had with each other “the 
Asuras were the elder brothers end the gods the younger” (‘dam tu iriiyate parths 
yuddhe devtoure purit | asurih bhrataro jyssh{hah devaé chapi yaviyasah). 
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absolute future eternity of the gods, does not appear. But, as we have 
seen, the authors of the Brahmanes did not regard them as naturally 
and essentially immortal; and it is at all events evident that in later 
times their immortality was regarded as only relative, as according 
to the Puranic representation the gods are only a portion of the exist~ 
ing syatem of the universe, and are therefore subject, as regards their 
corporeal part, to the same law of dissolution as other beiugs. See the 
lst vol. of this work, 2nd ed. p. 49, and Professor Wileon’s Sinkhya 
Karika, p. 14. Thus, in a verse quoted in the commentary of that 
work (p. 3 of the Sanskrit), it is said: “Many thousands of Indras 
and of other gods have, through time, passed away in every mundane 
ago; for time is hard to overcome” (Sahiinindra-sahasrdnt devanam 
cha yuge yuge | kalena samatitani kalo hi duratikrama}). And in the 
Sankhya Aphoriams, iii. 58, it is said’ that ‘‘ the suffering arising from 
decay and death is common to all” (samanam jara-maranadijam duh- 
Kham); which the commentator interprets to mean that such suffering 
is “the common lot of all beings, both those who go upwards and 
those who go downwards, from Brahma to things without motion” 
{arddhwadho-gatandm Brahmadi-sthivarantanan sarccsham eva jard- 
maranadi-jam dubkham sadharanam).* The souls which have animated, 
the gods, however, like those which animate all other corporeal beings, 
being eternal and imperishable, must of course survive all such disso- 
Intions, to be either born again in other forms, or become absorbed in 
the supreme Brahma. See Wilson’s Vishnu Pur. p. 632, note 7; and 
the 8rd vol. of this work, 2nd ed, p. 99, where it is shewn, on the 
authority of the Brahma Sutras or of Sankara their commentator, that 
the gods both desire and are capable of final emancipation, 


(4) Different generations of gods and their mutual relations, 


Two of the passages above quoted (in p. 14), R.V. vi. 59, 1, and A.V. i. 
30, 2, imply that the existing gods were successors of othera who had 
previously existed. The former verse-is perhaps illustrated (as Prof, 
Aufrocht has suggested to me) by R.V. iv. 18, 12: Kas te mataram 
pidhavam achakrat sayush kaa tvam gighameat charantam | kas to devo 
adhé mdrdtke daid yat prakshindh pitaram padagrihya | ‘* Who (q 

Compare Ritter’s History of Philosophy, Engl. transl, vol. 3, p. 688. 
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Indra) made thy mother a widow? Who sought to kill thee lying or 
moving? What god was present in the fray, when thou didst slay thy 
father, seizing him by the foot?”™ In vii. 21, 7, mention is made of, 
earlier gods: “Even the former gods™ admitted their powers to be 
inferior to thy divine prowess’ (devas chit te asuryaya pares anu kshat- 
traya mamire schamet). Earlier gods are also mentioned in x. 109, 4, 
though in conjunction with (unless we are to understand them as 
identified with) the seven rishis: “In regard to her the former gods 
said, the seven rishis who sat down to practise austerity,” ete. (devah 
etasyam avadanta parve saptarishayas tapase ye nisheduk). An earlier 
age of the gods is mentioned in x. 72, 2f.: “In the former age of the 
gods, the existent sprang from the non-existent. In the first ago of the 
gods the existent sprang from the non-existent” (devdndm pitroye yuge 
asatah ead ajayata | 8. Devanai yuge prathame asatah sad ajayata). 
Aud in R.V. i. 164, 60 we have the following verso, which is repeated 
in x. 90, 16 (tho Purusha Sikta): yajnena yajnam ayajanta devds tani 
dharmani prathamant déan | te ha nakam mahimanah sachanta yatra 
pirve sidhyah santé devah | With sacrifice the gods worshipped the 
sacrifice: these were the oarliest rites. These great powers sought 
after the eky, where are the early Sidhyas, gods.” * 


* Yn explanation of thia legend Sayana refers to the Taittiriya Sanhité vi. 1, 3,6. 
The following is tho passage referred to, which I quote to show how little light it 
throws on the text of the R.V.: Fajno dakshinam eblyadhiyat | tam samabhavat | 
tad Indvo 'chdyat | 20 'manyata yo vat ito janishyate sa dam bhaviahyati” sts | tain 
pravidat | tasyii Indra evajayata | so’manyata “yo vai tad ito "pare janishyate aa 
dain Dhavishy i | tasya anumriiya yonim Gchhinat | 0 sitavada'bhavat | tat 
sistavabayai janma | tai haste nyavesh{ayate | tain mrigerhy nyadadhat | 43 krishna- 
vishdina "bhavat | “Indrasya yonir asi ma ma hitsir” sti | “Yajna (cacrifice) 
desired Dakehind (largess). He consorted with her. Indra was apprehonsive of 
this, Ho reflected: ‘whoever is born of her will be this.’ He entered into her, 
Indra himself was born of her. He reflected: *whoovor ia born of her besides me 
will be this” Having considered, he cut open her womb, Sho produced a cow,” 
etc. No mention is here made of his killing his father, 

25 Sayaya in loco says this means Asuras. 

% T quote here pert of a note from my article On the Interpretation of the Veda, 
Jour, B.A.S, for 1866,p. 396: Yaska tells us (Nirukta xii. 41)that the Nairuktea under- 
stood the Sadhyas to be “the gods whose locality is the sky," dyusthano devaganah, 
whilst, according to a legend (@kAydna) the term denoted a former age of the gods.” 
Professor Wilson translates the word Sadhyab in B.Y. i. 164, 60 by ‘who are to be pro- 
pitiated,” s sense not sssigned by Sayana, who proposes, first, that of sidhand yajnadi~ 
sidhana-vontah karmadesah, “ performers, performera of sacrifices, eto. work-gods.” 
‘These words ara rendered by Prof. Wilson in hia note oni. 164, 60, “divinities presiding 

a 
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The gods do not seem to have lived always on a friendly footing with 
each other. It appears to me that the two following verses, R.V. iv, 30, 
8, 5, though otherwise rendered by Professor Wilson (after Siyana) are to 
‘be understood of Indra fighting against the gods, and not with the gods 
against the Asuras: 3. Viévo chana td and tva devasah Indra yuyudhuh | 
yad aha naktam atirah | 5. Yatra devan righayato vigvan ayudhyah ekah 
tt | team Indra vanin ahan | 3. “Even all the gods assailed thee 
Indra, when thou didst prolong(?) day and night. 5. When thou 
didst fight alone against all the furious gods, thou didet slay the 
destructive.” This interpretation is favoured by the tenor of verses 
4, 6, 8-11 of the same bymn.” 


(5) Their powers and prerogatives. 


The gods can do whatever they will; no mortal, however hostile his 
disposition, can thwart their designs (R.V. viii. 28, 4. Fatha vasant? 
devs tad id asat tad esham nakir & minat | arava chana marttyah). The 


same is said of the Maruts viii. 20, 17; and of Indra viii. 50, 4; viii. 
55,4. It is similarly declared in iii. 56, 1, that no one, however skilful 





over or giving effect to religious acts.” This does not, however, appear to be the 
reel sense, as Mebidbara on Vaj. 8. 31,17, tells us that “there are two kinds of gods,’” 
karmadevth, “ work-gods," and Ganadevish, * gos by birth,” tho first being those 
‘who had attained to the condition of deities by their eminent works, and the second 
those who were produced et the beginning of the creation, The second class is 
superior to tho first, and, according to the Briludaranyaka, a hundred enjoyments of 
the latter (the work-gods), “are only cqual to one single enjoyment of the former.” 
See all this and more declared in the Brihadiranyake Upanished, pp. 817 ff. (p. 230. 
of translation), and S’atapatha Brahmana, p. 1087, A sccond sense proposed for 
aidhyah by Siyana on R.V. i. 164, 50, is that of the “deities presiding over metres,” 
chhando "bhimaninah, who wero Adityes and Angirases, and, according to a Brih~ 
maga, by worshipping Agni were exalted to heaven. Prof, Wilson remarks in hia 
note: “It would scem that in Siyapa’s day the purport of the designation Sadhya 
hed become uncertain.” Mabidhara on Vaj. 8, $1, 16, renders the term virag- 
upadhi-sidhakih, “producers of the condition of Viraj.”” 

7 I should observe that the Brabmanas constantly speak of the gods and Asuros 
tu being both the offepring of Prajapati: as contending together (Satap, Br. v1 
1,1; vi. 6, 2, 115 vi. 6,3, 2); and even as being originally oqual or alike (41h vol, 
of this work, p. 62). And to prove that even malignant spirits may be called 
“gods,” Prof. Roth, #0. deva, quotes from the Taitt. Sank, iii. 5,.4, 1, 2 verse 
to the effect: “May Agni preserve me from the gods (devih), destroyers of ancrlficera, 
stealors of nacrifices, who inhabit the earth;” and a second text from the A.V. iii, 
15, 6: “Agni, do thon through the oblation repel the gode who are destroyors of 
happiness” (? sataghnab). 
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and wise, can impede the first and firm decrees of the gods (na ia 
minants mayine na dhirdh vrata devdndm prathama dhruyani). They 
have dominion over all creatures (x. 65, 15. Devan Vasishthe amritan 
vavands ys visa bhuvand abhi pratasthuh). They are supplicated in 
viii. 30, 8, not to lead the worshippers far away from the paths of 
their ancestor Manu (ma nah pathah pitryad manavad adhi daram 
naish{a paravatek). In ono passage (RV. x. 33, 8 f.) a grateful priest 
exclaims that if he were lord of the immortals and of mortale, his 
royal patron’s life should be prolonged; but, he adds, no one, even 
though he attain the age of a hundred years, can live beyond the time 
the gods appoint; such has been the perpetual course of things (8. Yad 
iétya amritanam uta va martyandm | jived id maghava mama | 9. Na 
devandm ati vratam satatma chana jivati | tatha yuja vt vavyite). In 
another place, x. 117, 1, an encomiast of liberality expresses his as- 
surance that the gods had not ordained him (or others) to die of 
hunger, as even the full-fed are overtaken by various forms of death 
(Na vai u devah kehudham id vadham dadur uta asitam upa gackhanti 
myttyavak). Another poet cries (x. 64, 2) that there is no other 
helper than the gods, on whom the fulfilment of all his wishes deponds 
(na mardita vidyate anyah ebhyo deveshu mo adht kimah ayamsata). 
They live in enjoyment in the region where Vishnu took his three 
strides (viii, 29, 7, Zrini ekah urugayo'vt chakrame yatra devaso madants | 
comp. i. 154, 4), In iii, 54, 5, the rishi asks “who knows, who now 
can declare, what road leads to the gods? Their lower abodes aro 
indeed perceived, but there are higher and mysterious manifestations, 
or regions, beyond (ho addha veda kak tha pra vochad devin achha pathya 
Aa sameti | dadrisre eshim arama sadamst pareshu ya guhyeshu vrateshu®), 

On the other hand the drinker of Soma attains to the privilege of 
immortality and of knowing the gods (viii. 48, 3. Apdma somam amri- 
tah abhima aganma jyotir avidama devan n | Comp. x. 81, 3. navedaso 
amyitandm abhime |). 


38 Tho construction and senso of the last four words is obscure, They occur again 
in a different connection in x. 114, 2 (where however yah is feminine: Geim nt 
chikyuh kavayo nidinam pareshu yah guiyesku vrateshu | “The wise perceive the 
nature of these, who [exist] in high and mysterious forme, [or realms}.” ‘The sense 
of enclosure ar realm is assigned to the word erata by Miiller, Traus, of B.Y. i. 226, 
who renders this last line thus: The poots discovered their (the Nirritis’) origin, who 
aro in the far hidden chambers.” 
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The gods reward their pions worshippers and punish those who 
neglect their service: viii. 2, 18. Jchhanti decd} sunvantam na svap- 
ndys aprthayanti | “The gods desire 2 man who pours out libations: 
they do not love sleep.” 

viii. 81, 15. Makshu devavato rathah Siro vd priten kaeu chit | deva- 
nam yak id mano yajamanah tyakahati abhid ayajvano bhuvat | 16, Na 
yyandne rishyasi na sunvana na devayo | “15. Impetuous is the 
chariot of the godly man, and he is a hero in every battle. The 
sacrificer who seeks to please the gods overcomes the man who does 
not sacrifice, 16. Thon dost not perish, o sacrificer, nor thou who 
offerest libations, nor thou, o godly man.” 

vii. 39, 2. Na devdsah kavatnave | ‘The gods are not for (1.6. they 
are not the portion of) the illiberal (or sluggish)."” Have the words na 
"rite Srantasya eakhyaya devdh, in iv. 83, 11, a similar meaning: “The 
gods are not friendly to him who is tired of the sacred rite”? Seea 
collection of texts to the same effect as regards the individual deities 
in my article “On the relations of the priests to the other classes of 
society in the Vedic age,” Journ. R. A. 8. for 1866, pp. 286 f£.; and 
a selection from them in the 1et vol. of this work, 2nd ed. pp. 259 #f. 

According to the Satapatha Brahmana, i. 1, 1,7, “the gods know the 
intentions of a man. They are aware that he contemplates the per- 
formance of this rite, and will make his offering in the morning; and 
consequently they all come to his house and abide there” (Mano ha vat 
devah manushyasya Gjananti | te enam etad vratam upayantan oiduk 
pratar no yakshyate ttt | te asya visve devah grihdn agackhanti te aeya 
grihesku upavasanti). 

T have here endeavoured to collect such characteristics and attributes 
a are in the Veda ascribed to the gods collectively. In the sections 
treating of the several deities, the qualities and functions attributed to 
each will be brought forward in detail, 


SECTION II. 


DYAUS* AND PRITHIVI 


I begin with Dyaus and Prithivi (Heaven and Earth), who seem to 
have been very ancient Aryan divinitics, and are in many passages of 
the Rig-veda described as the parents of the other gods. 

In addition to numerous detached verses in which these deities are 
introduced among other objects of adoration, are invited to attend 
religious rites, and supplicated for different blessings, there are several 
hymna” (i, 159; i. 160; i. 185; iv. 56; vi. 70; and vii. 53), which 
are specially devoted to their honour. As @ specimen of the way in 
which they are addressed, I subjoin a translation (very imperfect, I 
foar,) of some parts of the 159th and 160th hymns of the first book : 

i. 159, 1. Pra dydvd yajnaih prithivt ritaoridha maht stuske cida- 
theshu prachetasa | deveblir ye devaputre eudamsasa ittha dhiya vdryant 
prabhashatah | 2, Ute manye pitur adruho mano matur mahi svatavas 
tad havtmabhih { eurstasd pitara bhima chabratur uru prajayah amyitam 
vartmabhih | 1, At the festivals [I worship] with offerings, and cele« 
brate the praises of, Heaven and Earth, the promoters of righteousness, 
the greet, the wise, the energetic, who, having gods for their offspring, 
thus lavish, with the gods, the choicest blessings, in consequence of 
ourhymn. 2, With my invocations I adore the thought of the bene- 
ficent Father, and thet mighty inherent power of the Mother. The 
prolific Parents have made all creatures, and through their favours 
(have conferred) wide immortality on their offepring.” 


% ‘The crude form of this word is Dyu. I employ the nominative Dyaus, from ita 
closer resemblance to the Greck Zeér. The gonitive is Divas. 

2 See also A.V. iv, 26, Pyithivi alone is celebrated in R.Y. 5, 84, 14. Hymn, 
186, is translated and commented on by M. Ad. Regnier in his E'tudo sur V'idiome des 
Vedas. 
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i. 160, 2. Uruvyachasd mahint asagchata pita mata cha bhuvandnt 
rakshatah |.... 3. Ayam devandm apasdm apastamo yo jajina rodast 
vikva-dambhuvd | vi yo mams rajast sukrathyaya ajarebhih skambhanebhih 
saminpiche | 4. Zeno grinane mahint mahi Sravak kehattram dyava- 
prithiot dhasatho mahat | yenabhi krishtts tatandma vitoahad pandyyam 
go asms sam invataem | “2. Widely expanded, vast, unwoaried, the 
Father and the Mother preserve all creatures. .... 4. He was the 
most skilful of the skilful gods who produced these two worlds, which 
are beneficent to all, who, desiring to create an excellent work, stretched 
out these regions and sustained them by undecaying supports. 5. 
‘When lauded, may the mighty Heaven and earth bestow on us great 
renown and power. May they impart to us laudable energy whereby 
‘we may always control other creatures.” 

In the hymns Heaven and Earth are characterized by a profusion of 
epithets, not only such as are suggested by their various physical 
characteristics, as vastness, breadth, profundity, productiveness, un- 
changeableness (uruvyachasd, mahint, urvt, bakule, dureante, gabhire, 
ghritavati, madhudughe, bhariretast, payascati, ajare) (i. 160, 2; 1.185, 
7; iv. 56, 8; vi. 70,1, 2); but also by such as are of a moral or 
spiritual nature, as innocuous or beneficent, wise, promoters of righteous- 
ness, (ritderidha, ritdvari, prachetasd, adruha) (i. 159, 1f.; i. 160, 1; 
iy. 56, 2; vi. 70, 6; x. 6, 2). 





(1) Leaven and Earth described as the universal parents. 


The two (Heaven and Earth) together are styled parents, pitara 
(in i. 159, 2; iii. 3, 11; vil. 53, 2; x. 65, 8), or matara (in i. 155, 
8; ix. 85, 12; x. 1, 7; x. 35, 3;" x. 64, 14), or santért 
(dydvd-prithivt janitrt B.V. x. 110, 9). In other passages the 
Heaven is separately styled father, and the Earth mother (in R.V, 
i, 89, 4; i. 90, 75 i. 159, 25 5. 160, 2; i. 185, 11; iv. 1, 10; v. 42, 
16; v.43, 2,15; vi. 51,6; vi. 70,6; vi. 72,2; viii. 92,2; x. 
54, 8; x. 88, 15 (= Vaj. Sanh. 19, 47). See also A.V. ii. 28, 4; iti, 


% Hero they are supplicated to preserve the worshipper sinless. In B.V. vi. 17, 
7, they are called matard yaho? ritasya, “ the great parents of sacrifice.” 

® Tho words of the original here are Dysush pitah Prithivt matar adhrug Agno 
Bhr&tar Fasavo myilata nak | “ Father Heaven, innoxious mother Earth, brother 
Agni, Vasus, be gracious to us.” A.V. vi.4, 8 has Dyaushpiter yGvays duchhund ya. 
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28,6; vi. 4, 3; vi. 120, 2; viii. 7,2; and xii. 1,10. In the same 
Voda, xii. 1, 12, the post says: “The Earth is the mother, and I am 
the son of tho earth: Parjenya is the father; may he nourish us(Ifata 
bhamib putro cham prithivyah | Parjanyah pita sa u nak pipartu), 
Again in verse 42 of the eame hymn he says, ‘‘Reverence be paid to 
the Earth, the wife of Parjanya, to her who draws her richness from 
showers (Bhaimyat Parjanya-patnyat namo ’stu varsha-medass). Here, 
ag it will be noticed, Parjanya takes the place of Dyaus, as the husband 
of Pryithivt.” 

In the Aitareya Brahmans, iv. 27, we have the following reference 
to the marriage of Heaven and Earth: Imau vai lokau sake astam | 
tau vyaitam | na avarshat na samatapat | te panchajandh na sama- 
janata | tau devdh samanayan | tau sahyantav etat deva-viodham vyara- 
Retam | ..0+e asau vai lokak imam lokam abhi paryavarttate | tato vai 
dydvaprithict abhavatam | na dyava antarikshad na antarikshad bhimih | 
which is translated as follows by Professor Haug (vol. ii. 308); “ These 
two worlds (heaven and earth) were once joined. (Subsequently) they 
separated. (After their separation) there fell neither rain, nor was 
there sunshine. The five classes of beings (gods, men, etc.) then did 
not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage according to the rites observed by the gods.” Tho 
end of the section I render: “That world approached this world: 
thence were produced heaven and earth: neither the heaven nor the 
earth was produced from the air.” : 

Heaven and Eurth are regarded as the parents not only of mon, but 
of the gods also, as appears from the various texts where they are 
designated by the epithet devaputre, having gods for their children” 
(viz. ini, 106, 3; i. 159, 1; i. 185, 45% iv. 56, 25 vi 17, 75 vil. 53, 15 
x. 11,9). In like manner it is said (in vii, 97, 8) that “tho divine 
worlds (7.¢. Heaven and Earth), the parents of the god, have augmented 
Byihaspati by their power” (devi devasya rodast janitri Brikaspatiin 

% Tho Taittiriya Aranyaka says, p. 73: Jaya bhimir patir vyoma | mit 
dtyiiai | “Tho Enrth is tha wife, the Sky is the husband; they are a pai 
anys, ii, 225; Mati prithivyah marttiA | “A mother is an image of the Earth.” 

™ Tn verse 6 of this hymn they are called janitr?, “the parents.” 


36 In iii. 68, 7, and iv. 2, 15, the Angirases are said to be divaputrah, sons of 
Dyaus, Seo also x. 62, 6, and 3. 
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vdvpidhatur mahtted); and (in x. 2, 7) they are described os having, in 
‘conjunction with the waters, and with Tvashtri, begotten Agni (yah 
tod dyaod-prithivt yam to dpas Teashta yah tvd sujanimi jajana)., And 
_ in various passages they are said to have made (pitara bhama ohakra- 
tub), and to sustain (pita mata cha bhuvanani rakshatah | viteah tmand 
bibhritho yad ha nama) all creatures (in i. 159, 2; i. 160, 2; i. 185, 1).™ 
In the next Section we shall find thet according to R.V. x. 63, 2, 0 
threefold origin is ascribed to the gods, some of them having been pro- 
duced from Aditi, others from the aerial waters, and others again from 
the earth. 


(2) Passages to the same effect from the classical authors. 


But it ia not in ancient Indian mythology alone that Heaven and 
Earth are regarded as being the universal parents. It is observed by 
a recent French author that “the marriage of Heaven and Earth forms 
the foundation of a hundred mythologies.”*" According to the Theogouy 
of Hesiod (1164) the first thing that arose out of Chaos was “‘the 
broad-bosomed Earth, the firm abode cf all things” 

“Hros dy apdrisza Xdos yéver’, abrap teevra 

Tait eipéorepvos, névrav Sos dopants ale. 
She in her turn “ produced the sturry Heaven, co-extensive with her- 
self, to envelope her on every part.” From the union of these two 
powers sprang Oceanos, Kronos, the Cyclopes, Rheia, eto, (182/f.); 
and from Kronos and Rheia again were produced Zeus, Here, and other 
deities (4534). In his “Works and Days” (561) Hesiod speake of 
the Earth as rq dover uhrnp, the earth the mother of all things.’ ® 

Among the Homeric bymns there is one of 19 lines addressed to 
“the mother of all things” which begins thus: 

Talay xaautrepay teloouen, Hi0eueBdor, 
UpeoBlorqy, % gépBes oxi x80r) dvO dada? dors, Kor-A. 


™ Yn one place (vi. 60, 7), the waters are epoken of as mothers (janitr7h) of all 
things moveable and immoveable. Compare the paseages from the Satapatha Brah- 
mana, in the 4th yol. of this work, pp. 15f.; 21f.; and the texts given in the let 
vol. 2nded. p. 81f. 62f.; and RV. x. 123,73; x. 29, 3. Inthe A.V. xix, 64, 1, 
tho waters themselves are said to have sprung from time (Aavad Zpah samabhavan). 

31M, Albert Réville, Essais de Critique Religieuse, p. $83. ‘Cent mythologies 
sont fondées sur Je mariage du cie? ot de la terre.” See also pp. 292 and 298, 

38 The original verses will be found at the close of the section on Varuna, 

% The line in which these words occur is however supposed to be spurious, 
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*T will sing of the Earth, the universal mother, the firmly based, the 
most venerable, who feeds all creatures that are on the ground,” ete. 
In v. 6, it is said that it depends on her to give life to mortals, and 
to take it away: 


Tn verse 16 she is addressed as a venerable goddess, sexsh ocd, and in 
v. 17 ag “ the mother of the gods, and the spouse of the starry Ouranos: 
xaipe Sev phrnp, Hox’ Oiparod dorepsertos. 

Zischylus, in his Prometheus Vinctus, 88 ff., makes Prometheus 
exclaim “ O divine ether, and ye many-winged blasts, ye fountains of 
the rivera, thou multitudinous laugh of Ocean, and thou Earth, the 
Universal Mother ;—and the all-beholding circle of the Sun I invoke:” 

& Bios alOhp nat raxberepo wvoa) 
oropav Te eye) wovtlaw re Kyudrov 


bvhipebpov yidacua, waupiirop Te yA, 
kal roy warderny Kinroy HAlou Kadd. 


Tn the Seven against Thebes, 16, Eteocles speaks of “ Mother Earth, 
the most beloved nurse ” : 

TH re pnrpl, garden tpoog. 
At the beginning of the Eumenides of the same poet the Earth is 
worshipped as the first prophetess : 

Tiparov pty ebxg ride xpecAcbw Seay 

Thy xperépavrw Paiay. 
And in the 41st fragment of Auschylus (from the Danaides) Aphrodite 
is introduced as saying: 

op piv yrds olpards rpeout x8bra, 

pws Bb yoiar AapPdver yduou ruxc 

SuBpos 8 ax* ebvderros cbpaved wreck 

deuce yoiay 4 8t rinreras Bporois 

pidew te Boords «at Bloy Anutrpior- 

Bev8pairie Spa B ex vorlLorros yduov 

rédeids lori. tay 3 dye rapalrion. 
“The pure Heaven loves to inflict on the Earth an amorous blow; 
and desire seizes the earth to obtain the nuptial union. Rain falling 
from the moist Heaven impregnates the Earth, who brings forth for 
mortals the food of sheep, and the suatenance of Demeter. The verdure 
of the woods also is perfected by the showers proceeding from this 
marriage. Of all these things I (Aphrodite) am in part the cause,” 
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Sophocles also, in his Cidipus Coloncus, 1480, makes the chorué 
peak of ‘ Mother Earth :” 
“Taaos, 3 Baluwy, Traos, & oe 7G 
maréps tuyxdves agerys pépuy. 
And in his Antigone, 338, she is characterized aa ‘the highest of 
the deities, imperishable and unwearied : ” 
Seay re ray émeprdzay, yav . 
kgSirov, axaudray axorpierat, x72. 
In his Philoctetes, 391, she is addressed as “tho all-nurturing earth, 
the mother of Zeus himself: ’* 
Opearépa wauBir: Ta, pérep abot Aids, 
Arde plyar MaxrwAdy etixpuoor reper. 
Euripides also, in his Hippolytus, 601, makes his hero invoke 
“Mother Earth :”? 
& yale piirep $Alov P dvarruxal, wor, 
So too in the Helena, 39 : 


re Kougione 
And again in the same drama, 613, the heroine speaka of Heaven 
as tho Father: 
wurde és odpavdy 
Eresps> 
In his Bacche, 274, the samo poet makes Teiresias -thus idontify 
Earth with the goddess Demeter : 
Bio yap, & veavla, 
ri paar? ev dvOpdrroso., Anubtnp Ged. 
T% 8 doriv- Bvoua 8° brérepoy Polat xdret, 
airy piv dy Enpoiow exspéger Bporods, 
Two things, o youth, are the first among men, the goddess Demeter, 
and she is the Karth. Call her by either name as you please. Sho 
nourishes mortals with dry sustenance.” The second deity is Dio- 


nysus who gives them the juice of the grape. 


40 In describing the Egyptian eosmogony Diodorus Siculus i, 12 also thus connects 
the Earth with Dometer: Thy 88 viv Sowep dyyeidy 71 rev Guoptran SmodouBdvorras 
pnrépa xpoowyopedoai: xad robs “EAAnvas 32 rabray KapanAnolus Adjunrpay xadely) 
Bpaxd perareBelans ris Attews 7b yap wadaiby Svoudfeada: yy unripa, Kabdrrep 
al thy Oppéa xpopaprupei Adyorra *' yj phrnp wdvrav, Anptrnp wAovrobéreipa.” 
“ And they say that, coneciving the Earth as a sort of receptacle of the things which 
were produced, they called her mother ; and that the Greeks in like manner call her 
Demeter, with a slight alteration of the letters (ie. Démétar for Gémetér}: for of 
old she was called ‘Earth Mother’ (Ga météra), as Orpheus too testifics when he 
speaks of ‘the Earth the mother of all things, Demeter, the giver of wealth,’ ” 
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And in the 6th fragment from the Chrysippus of the same dramatist 
we find the following passage: 


Tain peylorn nal Aids alhp, 
8 uty dvipdmer xa) Gedy yevéreop, 
48 bypoBéravs orayévas vorlous 
apabetand sieves Oratois, 
shires BE Bopay, ida re Onpar, 
Boe obn ABixws 


henp xdprew verdyioras, 
“Tho mighty Earth, and Jove’s Ather,—of these the one ia the geno- 
rator of men and gods, and the other, receiving the drops of moisture, 
produces mortals, produces food, and the tribes of animals ;—whence 
she is not unjustly regarded as the mother of all.” 
Tho varth also appears to be regarded by Pindar (Nem. 6, 1 f.) ag 
the common parent, or sustainer, of both gods and men: 
“Ey dvdpav, ty Oedy vyévos: ex pias 88 wvéoper 
parpds dupdrepor 
“There is one race of men, and one of gods; but we both draw our 
breath from the same mother.” 
In the following passage of Dionysius of Halicarnassus, vol. y. p. 355 
(Diod. Sic. i.7;% Euseb. P. E.i. p. 20%, and in the fragment of Eurie 


© See elso Ploto, Repub. iii. 20: "EweS) Be xayrerds eeipyaopever Foay xa 
B yi airobs wirnp ofce dvaxe, er.A. ‘But when they wero perfectly fashioned, 
and the earth, their mother, sent them forth,” ete. See aleo the Menexenus, Sect, 
from which I extract the following: 8 8h xal 4 syerdpa yh re kal whrap leardy 
vrenuchpov wapéxeras &s dv Opdwous yeonaauéry ... dv yap yA yuvaina weulunras 
Kehoe xal yevvhou dam yr) yay.“ Whereby our own land and mothor (Aitiea) 
gives sufficient proof that sha bas produced men,” ete, And: “ For the carth does 
not imitate woman in bocoming pregnant, and bearing offspring, but woman the earth.” 

4 Diodorus bogins the passage i. 7, in which be introduces theso lines from Euri- 
pides, as follows : He tells us that in the opizion of some speculators “heaven and 
earth had, according to tho original constitution of things, but one form, the natural 
properties of the two being blended; bat that afterwards, when the body of the one 
had becomo separated from that of the other, the world aseumed that regular arrange- 
mont which we now witness,” etc. (kara yp thy e dpyiis rar Barer rboracy plar 
Exew Wdar odpardy re xal yi, neuryudons abriw ris pdoews perd BE raira Bis 
ordrvey Tay cupdray bx BAdbAaY Thy py néopor wepiAnhely Exarew thy dpaurny 
dy airg oivraty, x.r.A.). After giving the detsils of this development, he concludes : 
“And in regard to the nature of the universe, Euripides, who was a disciple of 
Anazegoras, the physical philosopher, docs not appear to have differed from the views 
which have been stated” (Lome 52 wept ris ray Samy giweus odS' Elperifys Bic~ 
Gureiy trols xpocipnudooss, natnrhs by Aratayspov r0G gueuod). He then quotes 
the lines given in the text. 

4 See W. Dindorf’s Euripides, vol. ii. p. 918, ed. Oxford, 1833, 
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pides, which is there preserved, we find that » doctrine, partly similar 
to that of the Aitareya Brihmaya adduced above, regarding heaven 
and earth, is ascribed to the philosopher Anaxsgoras, and was ex- 
pressed by his disciple the post : 

*Aavateydog xporepolrncer Ebpenibne. ‘Avateyspov 2% Adyor dorly brs edvra 
dy nitow, era Borepoy BeexplOy. ward vadra dutryoe wat Seenpdrer, nal ée 7d dorom 
parepor Hryaye Tov Adyov. Suaroyet oly ray Bibaonadlay why Spxalay Bid ris 


Medaviewns- 
Kobe duds 3 uidos, XA” duis untpds wdpay 

Gs odpavds re yaid + Hy popph pla~ 

dna B exeplotncar drrsrov Biya, 

cleroves wdvra wdvBuxav ele odos 

Berbpn, merewd, Giipas, oBs 0 Eun tpdpe, 

yivos re Ornréw. 
“Euripides frequented the lectures of Anaxagoras. Now it was the 
theory of that philosopher that all things were confounded (Jit. all 
things were in all things), but afterwards became separated. Euripides 
afterwards associated with Socrates, and became doubtful regarding 
the theory. Hoe accordingly admits the ancient doctrine by the 
mouth of Melanippe: ‘The saying is not mine but came from my 
mother, that formerly the Heaven and Earth formed one substance: 
but when they were separated from each other, they gave birth to all 
things, and brought them forth into the light, trees, birds, beasts, 
fishes, and the race of mortals.’ ” 

The appellation of mother is naturally applied to the earth, as the 
source from which all vegetable products spring, as well as the home 
of all living creatures. This is remarked by Lucretius, “De Beram 
Natura,” in these lines, v. 793 ff. : 

“Nam neque de ewlo cecidisse animalis possunt, 
Noc terrestria de salsis exisse lacunis: 
Linquitur ut werito maternum nomen adepta 
‘Terra sit, © terra quoniam sunt cuncta creata,” clo, 
And again, v, 821: 
 Quare etiam atque etiam maternum nomen adepta 
Terra tenet merito, quoniam genus ipsa creavit 
‘Humanum atque enimal prope corto tempore fudit,” ota, 
And in illustration of the idea that Heaven is the father of all things, 
I may quote his words, ii. 991: 
Denique emlesti sumus omnes eemine oriundi : 
Omnibus ille idem pater est, unde alma liquentia 
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‘Umoris guttss mater cum terra recepit,“4 
Feta parit nitidas frages arbustaque lacta 
Et genus humanum,” ete, 
And ii, 998: 
“ Que proptar merito maternum nomen adepta ott, 
Cedit idem retro de terra quod fuit ante, 
In terras, et quod missumst ex wetheris oria 
Id ruraum cali rellatam templa receptant.”” 
See also v. 799: 


“ Quo minus est mirum, sf tum sunt plure coorta 
Et majora, nova tellure atque wthere edulta,” ete, 


‘My attention was drawn to these passages by finding them referred to 
in Professor Sellar’s “Roman Poets of the Republic,” pp. 236, 247, 
and 276, See also Lucretius i, 250: F 

Postremo pereunt imbres, ubi eos pater acther 

In gromium matris terrai praecipitavit ; 
And v, 318: 

Denique jam tuere hoo, circam eupraque quod omnem, 

Continet amplexn terram : 
See also Pacuvius 86, quoted by Mr. Munro in his Notes on Lucretius 
vy. $18, and Virgil, Georgies ii. $25, cited in his note on Lucr. i. 250: 

‘Tum pater omnipotens fecundis imbribus aether 

Conjugis in gremiam laetae descendit et omnis 

Magnus elit magno commixtus eorpore fetus. 
Mr. Munro there’ remarks: ‘From the Vedas to the Pervigilium 
‘Veneris poota and philosophers love to celebrate this union of ether 
and earth, ether as father descending in showers into the lap of mother 
earth.” See the same author’s notes on Lucr. ii. 991.4% Tacitus, too, 
informs us in his Germania, 40: Nec quidquam notabile in singulis nisi 
quod in commune Ertham, it ed Terram matrem, colunt, eamque inter- 
venire rebus hominum, invehi populis arbitrantur. ‘Nor is there 
anything in regard to particular points which deserves remark except 
that they all together worship Ertha, #.¢. Mother Earth, and think 
that she intervenes in the affairs of men, and moves round among the 
nations.” 


« Compare A.V, xii. 1, 12, 42, quoted above, p. 23. 

* Boo also Professor Max Miller's Lectures on Language, ii. 469, and Mr. C. 
‘Bruce's paper “On the Vedio Conception of the Earth,” Journ. B. A. 8. xix. 330 

# Wa. F, Ritter (Cambridge and London, 1848) who substitutes Extham for the 
common reading Nertham, See his Notes in loco, and on Section 9. 
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(3) Heaven and earth elsewhere spoken of as created, 


On the other hand, Heaven and Earth are spoken of in other places 
ag themselves created. Thus it is said (i. 160, 4; iv. 56, 3), that he 
who produced heaven and earth must have been the most skilful 
artizan of all the gods’ (ayai% devandm apasdm apastamo yo jajane 
rodast visvatambhuod : sa it svapa bhuvaneshu asa yah ime dydvi-pri- 
thivt gajana). Again, Indra is described es their creator (jantta divo 
janita prithivyah) (vi. 80, 5; viii. 86, 4); a8 having beautifully 
fashioned them by his power and skill (x. 29, 6, mdtre nu te sumite 
Indra pirvt dyaur majmand prithivi kavyena); as having generated 
from hie own body the father and the mother (by which heaven 
and earth are clearly intended (x. 54, 3. Kah « nu te mahimanah 
samasya asmat pirve rishayo antam apuh | yan mataran cha 
pitaram cha sikam ajanayathas tanvah sodyah); as having bestowed 
them on his worshippers (iii. 34, 8. Sasana yah prithivim dydm 
ulemam) ; a8 sustaining and upholding them (dadhdra yah prithivim 
dyam wutemam) (iti, 82, 8; iii. 44, 8; vi. 17, 7; x. 55, 1); a8 
grasping them in his hand (iii. 80, 5. Jme chid Indra rodast apare yat 
satigriblnah maghavan kasir it te); a8 stretching them out like a hide 
(viii. 6, 5. Ojas tad asya titvishe ubhe yat samavarttayat | Indras char- 
meva rodast). The same deity is elsewhere (vi. 30, 1) said to transcend 
heaven and earth, which are equal to only a half of the god” (Pra 


7 "This phrase is, porhnps, primarily meant as an culogy of the heaven and earth, 
by expressing that he must have been a most glorious being who was the author of 
ao grand a production as heaven and carth (see Séyana on RV. i, 160, 4, who says, 
“thet having in the previous vorse magnified the heaven and earth by lawling 
their son the aun, the poot now magnifies them by exalting their maker"), But it 
also appears to intimate that, in the idea of the writer, the heaven and earth were, 
after all, produced by some greater being. In iv. 17, 4, it is similarly said that “ the 
maker of Indra was a most skilful artist.” 

# The AY. xii. 1. 10, says: “May our mother tho earth whom Indra, tho lurd 
of power, made, friendly to himself, give milk to me her son (Indro yim chakve Git 
mane anamitrain éachipatib | 03 no bhiimir visriatiim mita putriya me payah. 

4° ‘Who are the sons or children of Indra’s brother (64ratuh putrar) mentioned in 
this verse, and who is the brother? 

© In viii. 59, 6, it is aid; “If, Indra, a hundred heavens and a hundred earths 
were thine, a thousand suns could not equal thee, thuaderer, nor anything born, 
nor both worlds” (yad dydeak Indra te datam éatam bhismir uta syuk | na ted vajria 
saheareis siiryah anu aa fatem ashfa rodaii). 
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viriche divah Indrak prithicyah arddham id asya prati rodast ubhe); 
and they are further represented as following him as a chariot wheel a 
horee (viii. 6, 38. duu ted rodast ubhe chakraw na vartti etasam);. 08 
bowing down before him (i. 131, 1. Indraya hi Dyaur asuro anamnata 
Tndvaya mahi prithivi varimabhik);" a3 trembling from fear of him (iv, 
17, 2, Tava tvisho janiman rejata Dyauk rdad bhamir bhiyasd svasya 
manyoh™ | See also iv. 22, 8£.; vi. 17, 9; viii. 86, 14); 08 being dis- 
turbed by his greatness (vii. 23, 3. Vi badhishta rodast mahitua Indrah); 
aa subject to his dominion (x. 89,10. Jndro divak Indrah iSe prithi- 
yah); and as doing homage to his power (viii. 82, 12. Adha te apra- 
tishkutam devt Sushmaii saparyatah | ubhe susipra rodast). The creation 
“of heaven and earth is also ascribed to other deities, as to Soma and 
Pishan (ii. 40, 1, Somapashana janand rayindm janand dive jandna 
prithivyah); to Some (Gx. 98, 9. Sa vam yajneshu Manavt Indur 
janishta rodast | devo devi ityadi |" See also ix. 90, 1; ix. 96, 5); to 
Dhityi (x. 190, 3. Siryd-chandramasau Dhata yathapiream® akal- 
payat | divam cha prithteim cha antariksham atho staf); to Hiranya- 
garbha (x. 121, 9. Ma no hitsij janita yak prithivyah yo va divan 
satyadharmad jajina | Comp. v. 5); they are declared to have received 
their shape and variety of forms, from Tvaghtri, though themselves 
parents (x. 110, 9. Fah ime dydvaprithivt janitrt ripair apiniad bhu- 
vandni vised); to have sprung respectively from the head and the feet 
of Purusha (x. 90, 14, Nabhyah asya antariksham sirshgo dyauk sama- 
varttata | padbhyan bhiimib); and to bo sustained or supported by 
Mitra (iii, 59, 1), by Savityi (iv. 53, 2; x. 149, 1. Savita yantraih pri- 


! Heaven (Dyaus) is hore atyled asura, “ the divina,” as also in iti. 63, 7. 

% It might af first aight appear as if, according to the fourth verso of this hymn 
(iv. 17, 4), the Heaven, Dyaus, was the father of Indra (sco Professor Wilson's 
‘translation, vol. iii, p. 151). But the meaning seems to be: “The Heaven esteemed 
that thy father was a stalwart hero: be was a most skilful artist who medo 
Indra, who produced tho celestial thunderer, unshoken, as the world (cannot ba 
shaken) from its place.” This is confirmed by verse 1, which says that the Heaven. 
acknowledged Indra's power; and by verse 2, which ropresonts it as trembling at his 
birth. See also vi. 72, 3. 

© Tho two worlds, redasi, are here styled devi, “ divine,” and manavi, “human,” 
or “oonneoted with men,” or “ friendly to men.”” 

Tt ia remarkable that here Dhatri is anid to have formed the sun, moon, sky, 
earth, air, sud heaven, 2s before; aa if, agreeably to the Puranio concoption, they 
hed previously existed, and been destroyed. See the 1st vol, of this work, 2nd ed. 
Bp. 61, 66, 76, 
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éhivtes aramnad askambhane Sanita dyam adrithat), by Varuna (vi. 70, 
1; vii. 86, 1; viii. 42, 1), by Indra and Soma (vi. 72, 2), by! Soma 
Gx. 87, 2), and by Hiranyagarbha (x. 121, 5). 


(4) Speculations about their origin, 

In other passages we encounter various speculations about their 
origin, In i. 185, 1, the perplexed poet enquires, “Which of 
these two was the first,“ and which the last? How have they 
been produced? Sages, who knows?” (Katara parva katara apara 
ayob Ratha jate kavayoh ko vi veda)" In vii. 84, 2, tho waters aro 
said to know the birth-place of heaven and earth (viduh prithtoyah 
divo janttram érinvanti épo adhe ksharantih). In x. 31, 7,.the Rishi 
aske: ‘What was the forest, what was the tree, from which they 
fashioned the heaven and the earth, which abide undecaying and per- 
petual, (whilst) the days ayd many dawns have disappeared?” (kim 
avid vanah kak u sa cpikshak asa yato dyava-prithin nishtatakehub | 
saihtaathane ajare itaatt ahani parotr ushaso jaranta), This question ia 
repeated in x. 61,4; and in the same hymn (verses 2 and 8) the 
creation of heaven and earth is ascribed to the sole agency of the god 
‘Viévakarman :* 2. ‘What was the support, what and how was the 
basis from which by his might the all-sceing Viévakarman produced 
the earth, and spread out the sky? 3. The one god who has on every 
Ride eyes, faces, arms, and feet, blows with his arms and his wings, 
when producing the heaven and carth” (2. Kim svid asid adhishthanam 
@rambhanais katamat svit katha asit | yato dhimin janayan Visvakarma 
vt dydm aurnod mahind viévachakshah | 3, VisvataSchakshur uta visvato~ 
mukho oiévatobahur uta vigcataspat | sam bakubhyam dhamati sam pata- 


{ 


% Glatap, Br. xiv. 1, 2, 10, Zyam prithivi bhiitasys prathama,ja, “This earth is 
the firstborn of created things.”” 

% Compare Professor Miiller's Loctures on Language, ii. 488, and Nirukta ii. 22, 

* Seo also the Taitt. Br. ii, 8, 9, 6, whore the answer is given, “ Brahma was tho 
forest, Brahma was that tree from which they fashioned heaven and earth” (Brahma 
vanam Brahma sa vopikshah eid yato dyavaprithiet nishfatakshuh). In A.V. xii. 1, 
60, Visvakerman is eaid to have sought the earth with an oblation when she had 
entered into the uid atmosphere (yam aneaichhad Vilvakarma antar arnave rojas 
provishtim). Compare the accounts in the Brahmanas and Puranas of the earth 
Being sunk onseth the waters at tho creation, ist vol. of this work, 2nd ed. pp. 

5, 76. 

yar See the 4th vol. of this work, pp. 4 ff, and Haug’s Aitareya Brahmaye, ii 299, 





AS REPRESENTED IN THE RIG-VEDA. 35 


trair dydva-bhamt janayam dovak ekah). In x. 72, which will be 
quoted in the next section, a different account is given of the origin of 
heaven and earth. In B.V. x. 129, 1, it is said that originally there 
was ‘nothing either non-existent or existent, no atmosphere or sky 
beyond” (na asad dstd no sad asit tadanth na asid rajo no vyoma paro 
yat); and in Taitt. Br. ii. 2, 9, 1 ff, it is declared, that ‘ formerly 
nothing existed, neither heaven, nor earth, nor atmosphere,” and their 
formation is described: “That, being non-existent, resolved, ‘Let me 
‘become,’” eto, (ida vai agre naiva kinchana deit | na dyaur astt | na 
prithiot | na antarikeham | tad asad eva san mano *kuruta “ayam” iti | 
The passage is quoted at length in the 8rd vol. of this work, pp. 27 ff.) 

It is, as we have already scen (p. 24), a conception of the Greek, aa 
well as of the oldest Indian, mythology, that the gods sprang from 
Heaven and earth (in the former case Ouranos and Gaia), The Indian 
god who is represented in the Veda as the consort of the Earth and the 
progenitor of the gods, does not, however, as we have seen, bear the same 
name as the corresponding divinity among the Greeks, but is called Dyaus, 
or Dyaush pitar. But this latter name is in its origin identical with Zeus, 
or Zeus pater, and Jupiter, or Diespiter, the appellations given to the 
supreme god of the Greeks and Romans,” whom Hesiod represents as 
the grandson of Ouranos. On the other hend, the name of Ouranos 
corresponds to that of the Indian deity Varuna, who, though he is not 
regarded as the progenitor of the gods, yet, as we shall see more fully 
in a future section, is considered to coincide with Ouranos in repre- 
senting the aky. 

The word Prithivi, on the other hand, which in most parts of the 
Rig-veda is used for Earth, has no connection with any Greek word of 
the game meaning. It seems, however, originally to have been merely 
an epithet, meaning “broad;”® and may have supplanted the older 


4% For tho proof of the identity of Dyaus and Zeus, see Prof, Miiller's Lectures on 
Language, i. 11; ii, 426-434; Prof. M. Bréal, “Hercalo ot Cacus,” 102; Hartung, 
“Religion und Mythologie der Griechen,” ii, 62. ; iii. 1 ff. Seo also iii. pp. 465 f, and 
and 76 f. of the last-named work, where Hora, the consort of Zeus, is described as a 
representative ‘of the earth, and whore Urauos and Gace, Kronos and Rhea, Zeus 
and Hera, though desoribed in the Greek mythology as sueceasive pairs of deities, 
are yet assorted to be essentially the seme couples, with altered names. 

% Corapare in the first volume of this work, pp. 52, 68, two pamager from the 
Taittittya Sanbit end Brahmans, in which the formation of the eerth ia described, 
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word Go, which (with Gma and Jma) stands at the head of the earliest 
Indian vocabulary, the Nighantu, as one of the synonyms of Prithivi 
(earth), and which closely resembles the Greek raja or 19. In this way 
Gaur matar may possibly have once corresponded to the 1% afryp or 
Anutrnp of the Greeks. 

Professor Benfey (Orient und Occident, i. 48, note 275, which the 
German reader may consult), and M. Michel Bréal (Hercule et Cacus, 
p. 101) gre of opinion that the functions which in the older Indian 
mythology were assigned to Dyaus, were at a later period transferred 
to Indra, whose characteristics will form the subject of a later section. 


and in which it is said to have derived the name of Prithivi from its being extended 
(aprathata). Seo also R.V. ii, 15, 2, sa dhairayat prithivin paprathat cha | “Ho 
upheld the earth (prithiv?), and spread it out” (paprathat), 
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SECTION III. 


ADITL! 


I proceed to Aditi, who is, in idea at least, if not chronologically, 
one of the older Indian deities, and who is the ouly goddess, except 
Nishtigri® and Ushas, whom I have noticed as specified by name in 
the R.Y. as the mother of any of the gods. 


(1) The epithets by which she ia characterized, 


Though not the subjectof any separate hymn, Aditi isan object of fre- 
quent celebration in the Rig-veda, where she is supplicated for blessings 
on children and cattle (as ini. 43, 2. yatha no Aditih karat pasve npibhya 
yathd gave | yatha tokiya rudriyam), for protection and for forgiveness. 
She is represented, as we have already seen (p. 13), as the mother 
of Varuna and some of the other deities. In the Nighantu, or 
ancient vocabulary prefixed to the Nirukta, the word Aditi is given 
a synonym (1) of prithtr?, the earth; (2) of vdch, voice; (3) of go, 
cow; and (4) in the dual, of dydvd-prithiryau, heaven and earth 
(Nigh. i. 1, 11; 2, 115; 8, 30). In the Nirukta (iv. 22) she is defined 
as the mighty mother of the gods (adind deva-mata).* In another part 


6 Bofore commencing tho revision of this section, T had received tho first vol. of 
Prof, Miiller’s translation of the Rig-veda, which contains, pp. 230-251, an able 
dissertation on Aditi. See the same author's Lectures on Language, ii. 600. 

® Soo note in p. 13. 

Compare R.V. viii. 90, 15, gm anigim aditim ; and Vaj. Savh. xiii. 43, where 
Agni is supplieated not to injure her (gim ma himsir Aditits virdjam), and 49 
(Ghritah dubiinim aditii jandye). 

4 In R.V. i. 113, 19, Ushas (the dawn) is etyled “the mother of the gods, and the 
manifestation of Aditi” (miti devdnim Aditer antkam) ; or, an Sayan explains, the 
rival of Aditi, from her appearing to call all the gods into existence when thoy ure 
worshipped in the morning, a& Aditi really gave them birth, Compare i. 116, 1. 
‘Miillor, Transl, of R.V. i, 231, rendera Aditer anthom, “the face of Aditi.” 
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(xi, 22) of the same work (where the different gods are taken up in the 
onder in which they are found in the list in the Nighantu, chap. 5) she 
is placed at the head of the female divinities of the intermediate region 
(atha ato madhya-standh striyah | tasdm Aditih prathamdgamint bha- 
ati). In numerous texts of the R.V. Aditi is styled the ‘ goddess,” 
or tho “divine” (devt) (aa im iv. 55, 8, 7; v. 51, 11; vi. 50, 1; vii. 
38, 4; vii. 40, 2; viii. 25, 10; viii. 27, 5; viii. 56, 10), the “irre- 
aistible goddess ” devi Aditir anarod, ii. 40, 6; vii, 40,4; x. 92, 14), 
“the luminous, the supporter of creatures, the celestial? (jyotish- 
matin Aditi dharayat-kehitin® svarvatim, i. 136, 3), the “widely 
expanded” (uru-vyachah," v. 46, 6), the friend of all men” (vtgoa- 
fanyam, vii. 10, 4). In v. 69, 8, the rishi exclaims: “(In the morning 
Y continually invoke the divine Aditi, at mid-day, at the setting * of 
the sun” (prdtar devin Aditin johavimi madhyandine udita saryasya.) 
In i. 185, 8, her gifts—pure, unassailable, celestial, imperishable, and 
inspiring veneration,—are supplicated (aneho ddtram Aditer anaroam huve 
svarvad aradham namasvat) ; and in another place (i. 166, 12) the large 
Dlessings conferred by the Maruts are compared to the beneficent deeds 
of Aditi (dirgham vo datram Aditer iva vratam).” In iv. 55, 8, she is 
styled Pastya, which Professor Roth understands to mean a household 
goddess (comp. Miiller, p. 248). In the Vaj. 8. she is thus celebrated, 
21, 5 (=A.V. vii. 6, 2): “Let us invoke to aid us the great mother 
of the devout, the mistress of the ceremonial, the strong in might, the 
undecaying, the widely-extended, the protecting, the skilfully guiding 
Aditi” (mahim 2 shu mataram suvratandm ritasya patnim avase huvema | 
tuvikshatram qjarantim wrachii eusarmanam Aditin supranitin. 


See Roth in Journ. Germ. Or. Society, vi. 69; fd compare R,Y, vii. 82, 10: 
“We celebrate the beneficent light of ” ete. (avadhrain jyotth). 

% The same epithet, dhdrayat-kehit, i, in RLV. x. 192, 2, applied to Mitra end 
‘Varuge, the sons of Adi 

* Compare Taitt. Br. ii. 4, 2,7: Send ha nima prithio? dhananjaya vitvavyachah 
Aaitih sryatoak. 

© Tho word udifi here is understood both by Roth (e..), by Kuhn (in his review 
of this eamny), and MUller (Transl. R.V, i, 291, 292), to signify the sctting of the su, 

® Miller, p. 199, translates this: “your bounty extends as far ax the eway of 
Aditi.” Geo his note on the different senses of vrata, pp. 225 f. 
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(2) Origin of the conception of Aditi according to Professors Roth and 
Miller. 

In the Lexicon of Béhtlingk and Roth the word aditt is taken (in 
addition to other senses which are also assigned) to signify “infinity, 
especially the boundlesaness of heaven in opposition to the finiteness of 
the earth, and its spaces; and this signification is considered to be 
personified in the goddess Aditi. In his Illustrations of the Nirukta, 
pp. 150 f. Professor Roth had understood the word to mean “ inviola- 
bility,” “Cimperishableness ;” and when personified as a goddess, to denote 
eternity, her sons the Adityas being the sons of eternity, and the solar 
and luminous gods Varuna, Mitra, Aryaman, Bhaga, ete., being pre- 
eminently the eternal deities, as light was regarded as the immaterial 
and eternal principle. In his essay on the highest gods of the Arian 
nations (Journ. of the German Or. Society, vi. 68£) the same writer 
says: “ Aditi, eternity, or the eternal, is the element which sustains, 
and is eustained by, thé Adityas. This conception, owing to the 
character of what it embraces, had not in the Vedas been carried out 
into a definite personification, though the beginings of such are not 
wanting..... This eternal and inviolable principle, in which the 
Adityas live, and which constitutes their essence, is the celestial 
light.” 

In a note on R.V. i. 166, 12 (Trans. of the Rig-veds, i. 230), 
Professor Miiller says that ‘Aditi, an ancient god or goddess, is in 
reality the earliest name invented to expreas the Infinite; not the 
Infinite as the result of a long process of abstract reasoning, but the 
visible Infinite, visible by the naked eye, the endless expanse, beyond 
the earth, beyond the clouds, beyond the sky.” And in the next page 
he goes on to remark that “if we keep this original conception (the 
conception which he has explained in these two pages) of Aditi clearly 
before us, the various forms which Aditi assumes, even in the hymns 
of the Veda, will not seem incoherent, 


(8) Aditi as the mother of the Adityas. 
I proceed to adduce some of the other texts in which Aditi is de- 


scribed and characterized, and begin with those in which she is repra- 
sented as the mother of Varupa and the other kindred gods: 
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viii. 25, 3. 7a mata viseavedasd asurydya pramahasa | moht jajdno 
Aditir yitavart | “The mother, the great, the holy Aditi, brought 
forth these twain (Mitra and Varuna), the mighty lords of all wealth, 
that they might exercise divine power.” 

viii. 47, 9. Aditir nak urushyatu Aditir Sarma yachhatu | mata Mi- 
trasya revato Aryamno Varunasya cha onehasah | “May Aditi defend 
‘us, may Aditi grant us protection, she who is the mother of the opulent 
Mitra, of Aryaman, and of the sinless Varuna. See also x. 36, 3, and 
x. 132, 6; and A.V. v. 1, 9. 

In B.Y, ii. 27, 7, she is styled raja-putra,” “the mother of kings ;” 
in iii. 4, 11, au-putra, “the mother of excellent sons;" in viii. 56, 11, 
as ugra-putra, “the mother of powerful sons; and in Atharva-veda, 
iii, 8, 2; xi. 1, 11, “the divine Aditi, mother of heroes” (ara-putra). 
All these epithets have obviously reference to Varuna and the other 
Adityas as her offspring. In A.V. viii. 9, 21, she is called Aditi, who 
had an eight-fold parturition, who had eight sons” (ashfa-yonir Aditir 
ashtaputra). In viii. 90, 15, (referred to by Professor Miiller in his 
Lectures ii, 501, and in his Trans. of the R.V. i. p. 237), Aditi appears 
to be described as the daughter of the Vasus, the sister of the Adityas, 
and the mother of Rudras (mata rudranam duhita vasinah svasa "dit- 
yandm amritasya nabhih | pra nu vochain ohikitushe jandya md gam and- 
gain Aditim vadhishta). s 

‘In the Sima-voda (=A.V. vi. 4, 1) the brothers as well as the sons 
of Aditi appear to be mentioned, i. 299: “May Tvashtri, Parjanya, 
and Brahmanaspati [preserve] our divine utterance. May Aditi with 
(her) sons and brothers preserve our invincible and protecting utter- 
nce” (Tvashta no daivyam vachak Parjanyo Brakmanaspatil | putrair 
bhratribhir Aditiy nu patu no dushtaram trémanank vachak). Who her 
brothers may be, does not appear. 





(A) Is Aditi ever identified with the aky # 


In another paseage of the R.V. x. 63, 2, Aditi is thus mentioned, 
along with the waters, and the earth, as one of the sources from which 

% Init, 27, 1, the epithet rijabhyah, kings,” is applied to all the six Adityas 
there named. 

1 Benfoy, however, understands the sons and brothers to be those of the worshipper. 
For tramenah cachah the A.V. reads triyamdnam sakeh, ‘delivering foree.”” 
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the gods had been generated: ‘‘All your names, ye gods, are to bo 
revered, adored, and worshipped; ye who were born from Aditi,” from 
the watera, ye who are born from the earth, listen here to my inyo- 
cation” (Visva Ai vo namasydnt vandyad ndmani devdh uta yajniyani vak | 
ys stha jatah Aditer adbhyas pari ye prithivyds te me tha Sruta havam |), 
In this passage we appear to find the same.triple classification of gods 
as celestial, intermediate, and terrestrial (comp. A.V. x. 9, 12), which 
we have already met with in R.V. i. 189, 11," and in the Nirukta, 
The gods mentioned in the verse before us as sprung from Aditi, might 
thus correspond to the celestial gods, among whom the Adityas ore 
specified by Yaska as the first class, or to the Adityas alone." 

The hymn beforo us proceeds in the next verse (x. 68, 3): ‘Gladden, 
in order to promote our well-being, those Adityas, who are invigorated 
by hymns, the bringers of vigour, the energetic, to whom their mother 
the sky, Aditi, (or the infinite sky), towering to the empyrean, 


7 Roth, in bis Lexicon, widerstands the word Aditi in this passage to moan “ine 
finity,”’ the boundlessness of heaven aa opposed to the limitation of earth. 

% The same threefold origin of the gods, togethor with the use of the word 
“waters,” to denote the intermodiata region, is found also in x. 49, 2, whero it is 
said: mat dhur Indrain name devatah divad cha gmas oka apith cha santavah | 
“The gods, both those who ere tho offspring of the sky, of the earth, and of the 
[aerial] waters, have assigned to me the name of Indra; and in x. 65, 9, tho poot 
says: Parjanya- Vata opithabha purishini Indra-Vayi Varupo Mitro Aryami | 
deviin Adityin Aditin haviimahe ye parthiviso divyieo apeu ye | “ Parjanya, Vata, 
vigorous and shedders of moisture, Indra, Vayu, Varuna, Mitra, Aryaman: We 
invoke tho divine Adityas, Aditi, those (gods) who are terrestrial, celestial, who 
(exist) in tho aerial waters.” The word “‘watora” socms to bo used in the sense 
of air, in ii, 38, 11, and x. 45, 1. Compare alao vii. 35, 11, where tho gods are 
classed as divya, parthiva, and apya (colestial, carthly, and acriul, apsu antarikshe 
dhavih: Sayana), v. 14 of the same hymn where thoy are divided into dirya, 
\parthivg, (celestial, earthly), and gajata; and vi, 60, 11, where they ure distinguished 
as divya, parthiva, gojata, and apya (celestial, earthly, ggata, and aerial. Siyana 
on R.V. vii. 85, 14, oxplains gojata as Prisner jatah “born of Prigni.!” On vi. 60, 11, 
he characterizes Prigni as midhyamika oak, “the Vach of the middle rogion.” 
In the former of theso two passages, if the threefold division of gods is maintained 
gojtta ought to be = apys: but in the latter passsge we havo a fourfold division, 
and as the apya gods are one of the four classes, gajtita ought to designate a dif- 
ferent class. Roth so explains the last word as meaning the gods of the starry heaven. 

"4 Nirukta xii, 36: Athate dyusthindh devaganih | teahim Adityah prathamir 
gamine dhavants | 

%8 The word for “sky here is Dyawe, which, if my rendering is correct, must in 
this passage be regarded as feminine, though, as we have seen, it is genorally mas- 
ouline, and designated as father, In v, 69, 8, the words dyaus and adit are similarly 
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supplies the eweet ambrosial fluid” (Yobhyo mata madhumat pirate 
payah ptyashan dyaur aditir adri-barhah | uktha-Sushman vpishabharan 
svapnasas tan Adityan anu mada svastaye). This veree, in which it may 
seem that Aditi is either identified with, or regarded as an epithet of, 
the sky, appears rather to confirm the view I have taken of the one 
which precedes. The tenor of R.V. x. 65, 9, quoted in a preceding 
foot-note (*), seems, however, opposed to this identification of Aditi 
with the sky, as she and her sons the Adityas are there mentioned 
separately from the other gods who are the inhabitants of the three 
different spheres; though possibly the last named classification may be 
meant to sum up all the gods before enumerated, and so to compre~ 
hend the Adityas also, 


(5) Aditi soems to be distinguished from the Earth. 


* But even if we suppose that in the preceding passages it is intended 
to identify Aditi with the sky, this identification is very far from being 
consistently maintained in the hymns. And it is equally difficult to 
take the word as a constant synonym of the Earth. For although, aa 
we have seen, Aditi is given in the Nighaotu as one of the names of 
the Earth, and in the dual as equivalent to Heaven and Earth, and 
though in the obscure verse R.V. i. 72, 9, and in Atharva-veda, xiii, 
1, 38, she may appear to be identified with the Earth,” we find her in, 
many passages of the Rig-veda mentioned separately, and as if she 
were distinct from both the one and the other. Thus, in iii, 54, 19, 
20, it in said: “ S'pinotu nak prithiot dyaur utapah siryo nakshattrair 
ura antariksham | 20... Adityair no Aditih Srinotu | “May the 
Earth and the Heaven hear us, the Water, the Sun with the stars, 
the wide Atmosphere. , . . 20 May Aditi with the Adityes hear us;"” 
united: mimdtu dyaur aditip, ete. Professor Miiller takes aditi in x. 63, 3, av well 
as in v. 69, 8, for an adjective, and renders the first half of the former verso thus: 
“The gods to whom their mother yields the sweet milk, and the unbounded sky, as 
firm as a rock, their food” (pp. 243 and 249). But we should thus have to take 
Aditi in different senses in two adjoining verses. In v. 2 of this hymn Prof. Miller 
himself takes Aditi aa signifying the goddess (p. 240). For adriterhas soa Roth, s.0 
end under arias. 

% RY. i, 22, 9. Mahnd mahadbhih Prithivl oi tasthe mata putrair Aditie dhiyaes 
veh | “The earth, the mother, Aditi stood in power with her mighty sons for the 
support of the bird.” The word prithic? may, however, as Professor Miller supposes, 
p. 248, be here an epithet. A.V. xiii, 1. 38: Yasah prithivya Aditya upasthe, ate. 
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inv. 46,8: Indragnt Mitravarune Aditin wah prithiom dyim Marutah 
pareatan apah | huve | “I invoke Indra, Agni, Mitra, Varuna, Aditi, 
Heaven, Earth, Sky, etc.; in vi. 51, 5: Dyaush pital Prithiot mater 
adhrug Agne bhratar Vasavo mrilata nak | viéve AdityGh Adite sajosha 
asmabhyam farma bahulah viyanta | ‘Father Heaven, benificent 
mother Earth, brother Agni, Vasus, be gracious to us; all yo Adityas, 
Aditi, united, grant us mighty protection ;” in ix. 97,58: Zan no Mitro 
Faruno mamahantam Aditih Sindhub Prithivt uta Dyauh | ‘May 
Mitra, Varuna, Aditi, Ocean, Earth, and Heaven gladden us ;” in x. 36, 
2: Dyaué cha nah Prithict cha prachetasa ritavari rakshatam aithaso 


rishah |... . 8, Viscasman no Aditih patu amhaso mata mitrasya 
Varunasya revatah | 2. “ Heaven and Earth, the wise and holy, 
protect us,” ete.; .. .. 3: ‘May Aditi, the mother of Mitra and the 


opulent Varuna, preserve us from every calamity.” See also x. 92, 11. 
Perhaps the most distinct text of all, however, is x. 68, 10: Sufrd- 
manam Prithivim Dyam anchasamh susarmanam Aditin supranitin | 
daivith navam svaritram andgasam asravantim @ ruhema avastaye | 
10: “(We invoke) the excellent protectress the Earth, the faultless 
Heaven, the sheltering and guiding Aditi: let us ascend for our well- 
being the divine bark, well rowed, free from imperfection, which never 
leaks.” ‘Vaj. 8. xviii. 22: “May Earth, and Aditi, and Diti, and 
Heaven, ete., etc., satisfy me through my sacrifice,” eto. (... . prithivt 
cha me Aditis cha me Ditis cha me Dyaus cha me... yajnena kalpantam). 

In A.Y, vi. 120, 2: the Earth seema to be distinguished from Aditi: 
Bhimir maid Aditir no janitram bhrata 'ntariksham ttyadi | “The 
Earth our Mother, Aditi the place of our production, the air our 
brother, eto. 

In the Satapatha Brihmana, indeed, it is said (ii. 2, 1, 19): “ Aditi 
is this earth; she is this supporter,” (iyah vai Prithiot Aditib sa iyam 
pratishtha), ete.; and in another passage (v. 8, 1, 4): “ Aditi is this 
earth; she is the wife of the gods,” (iyam% oat Prithivt Aditi} s& tyamh 
devanam patni), (See also viii. 2, 1, 10; xi. 1, 8, 8), But theso 
identifications of the Brahmanas are very arbitrary aud frequently 
fanciful. 

I have already mentioned that Aditi is placed by Yaske at the head 


‘17 This verse occurs algo in the Vaj. 8. xxi. 6; and Ath. V. vii. 6, 3. See Miiller, 
p. 238, : 
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of the goddesses of the intermediate region. If, however, the same’ 
ancient writer has done rightly in placing the Adityas smong the 
deities of the celestial sphere (Nir. xii, 35), Aditi their mother ought 
aurely fo have found her place in the same class, as it is scarcely con- 
ceivable that the composcra of the hymne should have thought of thus 
separating the parent from her offspring. But Yaska is here merely 
following the order of the list of words (for it oan hardly be called a 
classification) which he found in the fifth chspter of the Nighantu; 
and in following this list (to which he no doubt attached a certain 
authority) he has had to specify Varuna, who is twice named in it, not 
only among the celestial gods (xii, 21), among whom as an Aditya he 
was properly ranked, but also among the gods of the intermediate 
region” (x. 3). 

¢ (8) Aditi and Diti. 

In tho following verse Aditi is named along with another goddess 
or personification, Diti, who, from the formation of her name, appears 
to be intended as an antithesis, or as a complement, to Aditi (vy. 62, 8, 
Firanyorapam ushaso eyush{av ayah-sthanam uditd soryasya | arohatho 
Varuna Mitra gartlam ata chakshithe Aditi Ditim cha | “Ye, Mitra 
and Varuna, ascend your car, of golden form at the break of duwn, 
(your car) with iron supports at the setting’ of the sun, and thence yo 
behold Aditi and Diti.’® Sayana here understands Aditi of the earth 
ag an invisible whole, and Diti as representing the separate creatures 
on its surface (Aditim akhandaniydm bhimim Ditim khanditam pra- 


® Roth, in his remarks on Nir, x. 4, offers the following explanation of thie’ cir 
¢umstancs: “Varuna who, of all the gods, ought to have been assigned to the 
highest sphere, appears here in the middle rank, because among hia creative end 
regulative fanctions, the direction of the waters in the heavens is one, 

% I here follow Both, who, ia the Journ. Germ. Or. Society, vi. 71, and in his 
‘Lexicon, render the word udéta sitryssya here by “setting of the sun.” Siiyaps goog 
‘the length of explaining this phrase by aperdine “ afternoon,” in his note on ¥, 76, 
8, though not in the passage before us. 

% These two words, adits and diti, occur also in a passage of the Vajasaneyi Sane 
‘itd (x. 16), which ie partly the same as the present. The concluding clause (tatad 
chakehatim aditim ditt cha) is thus explained by the commentator there oa signify= 
ng in the adhidaiea seuse: “Thence behold [o Varuna and Mitra] tho man who is 
not poor (aditi=adina), i.e, who observes the prescribed ordinances (sihit@nushtha~ 
Grom), and him who is poor (diti=dina), who follows the practices of the athelsta 
(ptatibeneopittem).” 
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jadikim), Ta his essay on “The Highest Gods of the Arian Races” 
(Journ. Germ. Or. Society, vi. 71), Professor Roth translates these 
two words by ‘the eternal,” and ‘the perishable.” In his Lexi- 
eon, however, the same author (s.v.) describes Diti “as a goddeas 
associated with Aditi, without any distinct conception, and merely, as 
it appears, as a contrast to her.” Aditi may, however, here represent 
the sky, and Diti the earth; or, if we are right in understanding the 
verse before us to describe two distinct’ appearances of Mitra and 
Varuna, one at the rising and the other at the setting of the eun, 
Aditi might possibly stand for the whole of nature as seen by day, and 
Diti for the creation as seen by night. At all events the two together 
appear to be put by the poet for the entire aggregate of visible nature." 
Diti occurs again as a goddess, but without Aditi, in another place (vii, 
15, 12, Toam Agnes viravad yaso devas cha Suvita Bhagah | Ditif cha 
dati varyam | “ You, Agni, and the divine Savitri and Bhoga, (bestow) 
renown with descendants; and Diti confera what is desirable.” Sayane 
here explains Diti as meaning a particular goddess (Ditir api devi). 
Roth (s.v.} considers her to be a personification of liberality or opulence, 
Professor Miiller, Trans. i. 244, considers that the original reading in this 
passage waa Aditi, and that Diti has been substituted by later reciters. 
Diti is also named along with Aditi as a goddess, A.V. xv. 6, 7, and 
xy. 18, 4; Vij. S. xviii. 22; and in A.V. vii. 7. 1, ber sons are men- 
tioned. These sons, the Daityas, as is well known, were regarded in 
later Indian mythology as the enemies of the gods. 


(1) Aditi may bo a personification of Universal Nature. 


Perhaps Aditi may best be regarded as a personification of uni- 
vereal, all-embracing Nature, or Being, with which she is in fact 
identified in the following remarkable verse. She is the source and 
substance of all things celestial and intermediate, divine and human, 
present and future (1.89, 10): “Aditi is the sky; Aditi is the air 
(or intermediate firmament); Aditi is the mother, and fatherp and son; 
Aditi is all the gods, and the five tribes; Aditi is whatever has been 

% ‘Tho words adisi and dité oocur together in another passege, iv, 2, 11 (ditiin cha 
tiieva aditi urushya), where Sayana takes diti for ‘the liboral man,” and aditi for 
the “illiberal,” and teanslates “grant us @ liberal giver, and preserve us from the 
illiberal,” while Roth renders them by “ wealth ” and “penury ” respectively. 

"Tu another place, vi. 61, 11, Aditi ia invoked, along with Indra, the earth, the 
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born; Aditi is whatever shall be born” ®* (Aditir dyaur Aditir antarike 
sham Aditir mata sa pitd sa putrak | vigve devak Aditih panchajanah 
Aditir jatam Aditir janitcam |). 

,Siyana states that here Aditi is either the earth, or the mother of 
the gods, and that she is landed under the character of universal 
nature™ (Adilir ddind akhandaniyd va prithivt devamatd vd |... evar 
sakala-jagad-dimand Aditsf stiyate), Yaska says (Nir. iv. 22 f.), that 
Aditi means “not poor, the mother of the gods” (Aditir adina deva- 
matd), and that the variety of her manifestations is sct forth in this 
verse, or that the objects which are there characterized as adits are 
adina, the reverse of dina, “poor” (ity Aditer oibhutim achashfe | 
enany adinani va). This text occars at the end of a hymn addressed 
to all the gods, and does not appear to have auy connexion with the 
‘verses which precede, from which it derives no elucidation.” * 

Compare with it Taitt. Br. iii. 12, 8, 1, where it is similarly said 
“that the self-existent Brahma, who ie the highest austere-fervour, 
is son, father, and mother (Svayambiu Brahma paramam tapo yat | 
6a eva putrah ea pita sa mata). 

With this may be compared Aischylus, Fragment 443: 
Zebs tore aldhp, Zedsbi 7%, Zeds B odpards: 
Zebs ro: th wdvra x6 11 Tae 8 bxdprepor. 


ground (Kehdme), Pushan, Bhega, and the five tribes (paiichajanaA), to bestow bless- 
ings. Are the “five tribes" to be understood here, with some old commentators 
(ooo Nir. iii. 8) of the Gandharves, Pitris, Devas, Asuras, end Rakehesos; or with 
the Aitareya Brahmana quoted by Sayena on i. 89, 10, of gods, men, Gandbarvas, 
Apsaruses, serpouts, and Pityis (the Gandharvas and Apsarasos being taken as one 
clase)? Perhopa we should rather understand the term, as in x. 53, 4, 5 (pancha 
fanah mama hotrati jushadhoam, ‘ye five tribes, welcome my offering"), as denoting 
the whole pantheon, or a particular portion of it. In BV. x. 65, 3, pancha devah, 
the five gods, or classes of gods, aro mentioned, and in x. 60, 4, ‘the five tribes in 
the sky” (diviva pancha krishtayak), Seo the lat vol. of this work, p. 

% In a note on this verse (Orient und Ocoident, ii. p. 253) Profesor Benfey remarks 
‘The conception of this goddess is still dark.” 

™ M. Ad. Regnier, E’tude sur l'idiome des Vedas, p. 28, remarka: Aditi is the 
name of » divinity, a personification of the 42, the mother of the gods.” 

There is @ hymn (x. 100)—addressed to different gods, snd where they are 
invoked in sncvession—in which the words @ sarvatiitim aditim vyin?mahe form the 
conclazion of all the verses except the last, The precise meaning of these words was 
not very clesr to me, especially as they have no necessary connection with the pre- 
coding portions of the different stanzas in which they occur, But Professor Aufrecht 
onggests that the verb erinimade governs « double accusative, and that the words 
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* Zeus is the Zther, Zeus is the Earth, Zeus is the Heaven. Zeus is 
all thinge, and whatever ia above them.” See Miiller, Lectures on 
Language, ii. 441. 

The signification, “ earth” or “nature,” may be that in which the 
word Aditi is employed in R.V. i. 24,1: Kasya nana katamasya 
anpitinim mandmahe charu devasya nama | ko no mahyat Aditaye punar 
dat pitaram cha dpieyain mataram cha | 2. Agner vayam prathamasya 
amyitandm manamake char devasya nama | ea no mahyai Aditays punar 
dat pitaram cha driseyam matarans cha | “of which god, now, of which 
all the immortale, shall we invoke the amiable name? who shall give 
us back to the great Aditi, that I may behold my father and my 
mother? 2. Let us invoke the amiable name of the divine Agni, the 
first of the immortals; he shall give us back to the great Aditi, that I 
may behold my father and my mother.” These words are declared in 
the Aitareya Brahmans to have been uttered by Sunassepa when he 
was about to be immolated (see Professor Wilson’s Essay in the Journal 
of the Royal Asiatic: Society, xiii. 100; Professor Roth’s paper in 
Weber's Indische Studien, i. 46; Miiller’s Anciont Sanskrit Literature, 
pp. 408 ff. ; Haug’s Aitareya Brahmana, ii. 460 ff, and the First Vol. 
of this work, pp. $5548. In regard to the passage immediately before 
‘us, Miiller’s Lectures on Language, ii. 500, and his Translation of the Rig- 
veda, i. 243, may also be consulted). Whether this account be correct or 
not, the words may be understood as spoken by some one in danger of 
death from sickness or otherwise, who prayed to be permitted again to 
‘behold the face of nature, This interpretation is confirmed by the 
epithet mahi, “ great,” applied in this verse to Aditi, which would not 
be so suitable if, with Roth (¢.v.), we should take the word here in the 
sense of ‘ freedom” or “security.” If we should understand the father 
and mother whom the suppliant is anxious to behold, as meaning heaven 


moan “We ask Aditi for earvatati,’" (whatever that may monn). In an ingenious 
excursus on R.V. i. 94, 16 (Orient und Occident, ii. 519 ff.), Professor Benfey regards 
the word as coming originally from the same root es the Latin sd/i, of which he 
supposes the pri e forma to have been sa/votat, aud to have the same Signification. 
‘This couse certainly suits the context of the four passages on which principally be 
founds it, viz., i, 106, 25 iti. 64, 11; ix. 96, 4; x. 36, 14, In a note to his trans 
lation of this paper (Orient und Occident, iii. 470) he explains the words under 
consideration, “ we supplicate Aditi for welfare.” In bis transl. of B.Y. i, 2¢7, 
‘Miller similarly renders them : We implore Aditi for health and wealth.” 
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and earth (see above), it would become etill more probable that Aditi is 
to be understood as meaning “nature.” Sayana (in loco) understands 
the word of the Earth (prithivyai). 


(8) Aditi as a forgiver of ain, 


Benfey in hie translation of the hymn just referred to i. 24 (Orient 
und Occident, i. 33), treats Aditi ae a proper name, and explains it as 
denoting ‘‘sinlessness.’’ Whatever may be thought of this interpreta- 
tion, the goddesa Aditi is undoubtedly in many other texts connected 
with the idea of deliverance from sin. Thus at the end of this same 
hymn (i, 24, 15), it is said: Ud uttamam Varuna pasam asmad ava 
adhaman vi madhyamam Srathaya | atha vayam Aditya vrate® tava 
andgasah Aditaye syama | “ Varana, looso from us the uppermost, 
the middle, and the lowest bond. Then may we, o Aditya, by thy 
ordination, be without sin against Aditi.” * 

The game reference is also found in the following texts: 

i 169, 22, “May Aditi make us sinless” (andgastvait no Aditih 
krinotu). 
ik. 27, 14. “Aditi, Mitra, and Varuna, be gracious if we have com- 
mitted any sin against you” (Adite Mitra Varunauta mrila yad vo vayait 
chakpima kach chid aga}). 

iv, 12, 4. ‘* Whatever offence we have, through our folly, committed 
against thee, after the manner of men, o most youthful god, make us 
free from sin against Aditi; loosen our sins altogether away, o Agni” 





% On the different senaes of the word erate see Miillor, Trans, of R.Y. i. 225 ff. 
Hero he renders “under thy auspices,” p. 228. 

© The abstract noun adititva occurs along with antgaatoa, “sinlesene in the 
following line (vii. 61, 1): andgastve adititve turdea imam yajnam dadhatu dros 
manzh, “May the mighty gods, listening to us, preserve this ceromony in einloasnees 
and prosperity.” ‘Though adititea is joinod with andgdetva, it docs not follow that 
it must have the same sense.—In the S’atapatha Brabmana x. 6, 5, 6 (= Brihad 
Arapyaka Upanishad, p. 63 ff.) the name of Aditi is explained from the root ad, to 
eat: ‘Whatever he created, he began to eat: for Aditi derives her (or hie) namo 
froma thia, that she (or ho) eats every thing” (yad yad eva csrijata tad attum adhri> 
yata | sarvat vai atti iti tad Aditer adititvam), Aditi is an epithet of Agni in R.V. 
iv. 1, 20; vii, 9, 3; and of Aryaman in ix. 81,6. Yiske tells us that Agni also is 
called Aditi (Agnir apy aditir uchyate, Nir. xi. 28), and quotes in proof of this the 
15th vere of s hymn to Agni, B.V.i. 94. In vil. 62, 1, the worshippers ack that 
they may be aditaya}, which Siyaga renders by athandaniyih, “invincible.” 
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(Yach chid hi te purushatra yavishtha achittibhih chakrima kach chid 
gah | kridhi su asman Aditer anagan vi enamai Sifratho vishuag Agne). 

y. 82, 6. “May we be free from sin against Aditi through the help 
of the divine Savitri” (anagasah Aditaye devasya Savituh save). 

vii. 87, 7. “May we, fulfilling the ordinances of Aditi, be without 
ain towards Varana, who is gracious even to him who has committed 
sin” (yo myilayati chakruske chid ago vayam sydma Varune andgah | 
anu vratént Aditer ridhantah). 

vii. 93, 7. ‘ Whatever sin we have committed, be thou (Agni) com- 
passionate: may Aryaman end Aditi sever it from ua” (yat etm dgas 
chakpima tat su myila tad Aryama Aditih sibrathantu). 

x. 12, 8. “May Mitra here, may Aditi, may the divine Savitri de- 
clare us sinless to Varuna” (Mitro no atra Aditir andgan Savita devo 
Varunaya vochat). 

A consideration of these passages, where Aditi is supplicated for for- 
giveness of sin, might lead us to suppose that she was regarded as the 
great power which wields the forces of the universe, and controls the 
destinies of men by moral laws; and the idea derives some support 
from her connection with Varuna, whose bonds are so often referred to 
as afflicting sinners.” But this supposition is weakened by the fact that 
many others of the gods are in the same way petitioned for pardon, as 
Savitri (iv. 54, 3) and other deities, as the Sun, Dawn, Heaven and 
Earth (x. 35, 2, 8), Agni (iii, 54, 19). 





(9) Aditi’s position sometimes aubordinate. 


‘Though, as we have seen, Aditi is regarded as the mother of some of 
the principal Vedic deities, she is yet, in other texts, represented as 
playing a subordinate part. 

‘Thus, in vii. 38, 4, she is mentioned as celebrating the praises of 
Savityi, along with her sons Varuna, Mitra, and Aryaman, and wel- 
coming his aid (abhi yam devi Aditiy grinati savahh devasya Savitur 
jushana | abhi samrdjo Varuno grinanti abhi Mitraso Aryama sajoshah); 
and in viii. 12, 14, she is declared to have produced a hymn to Indra 
uta svardje Aditih stomam Indrdya jtjanat | puruprasastam titaye rita- 
eya yat). 

© Sco om this subject Miller's transl. of the R. 
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(10) Oreation as desoribed in Rig-veda x. 72; birth of Aditi, Daksha, 
the gods, and the Adityas. 


In a bymn of the tenth book (the 72nd), supposed from its contents 
to be of a comparatively late date, the process of creation is deacribed 
at greater length than in any earlier passage, and the share which 
Aditi took in it is not very intelligibly set forth: 

x, 72, 1. Devandis nu vaya jand pra vochama vipanyayd | uktheshy 
Sasyamaneshu yah pasyad uttare yuge | 2. Brahmanaspatir eta sam kar- 
marah tvadhamat | deodndm pirvye yuge asatah sad ajayata | 3, Derd- 
ndm yuge prathame asatah sad ajayata | tad aah anv ajayanta tad Uita- 
napadas part | 4. Bhar jayne Uttanapado bhuvah asah ajayanta | Aditer 
Daksho ajdyata Dakshad u Aditih pari | 5, Aditir hi qjanishta Daksha 
ya duhita tava | tam devah anv ajdyanta bhadrak amritabandhavah | 6. 
Yad devah adak salile susamrabdhah atishthata | attra vo nyityatam iva 
Horo renur apayata | 7. Yad dsvah yatayo yatha bhuvandni apinvata | 
atira samudre @ galham @ siryam ajabharttana | 8. Ashtau putraso 
Aditer ye jaide tanvas pari | devan upa pra ait saptabhik para mart- 
tindam aayat | 9. Saptabhik putrair Aditi upa prait parvyam yugam | 
prajayat mrityave tuat punar marttandam abharat | : 

“1, Let us, in chaunted hymns, with praise, declare the births of 
the gods,—any of us who in (this) latter age may behold them. 2. 
Brahmanaspati blew forth these births like a blacksmith.” In the 
earliest age of the gods, the existent sprang from the non-existent, 
38, In the first age of the gods, the existent sprang from the non- 
existent: thereafter the regions sprang, thereafter, from Uttinapad, 
4, The earth sprang from Uttanapad, from the earth aprang the 
regions: Daksha eprang from Aditi, and Aditi from Dakshe. 5. For 
Aditi was produced, she who is thy daughter, o Daksha, After her 


 T have already given this translation in yol. iv. of this work, pp. 10, 11, but 
repeat it here, with some variations, for the sake of completeness. Prof. Miiller in 
his transl. of the B.V. pp, 234f. gives a version of the fret four verses. In the first 
‘verve, eecond line, he proposes to read yat for yah and to translate “that a maa may 
ave them,” etc, In the third verse hetakes Uttinapadas, where it first oocurs, for a 
nominative, and in the fourth veree for a genitive. Whichever way we take the 
words, there is a double produotion of the regions ; first, either (a) from Uttanopad, 
or (b) after the non-existent, but before Uttinsped, to which they gave birth, and, 
second, from the earth, which itself sprang from Cttanepad. 

% Compare B.V, iv. 2, 17; and x. 81, 2. 
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the gods were born, happy, partakers of immortality. 6. When, gods, 
ye moved, agitated, upon those waters, then a violent dust® issued 
from you, as from dancers. 7. When, gods, ye, like strenuous mon,” 
replenished the worlds, then ye drew forth the sun which was hidden 
in the (aerial ?) ocean. 8. Of the eight sons™ of Aditi who were 
born from her body, she approached the gods with seven, and cast out 
Marttinda (the eighth). 9. With seven sons Aditi approached the 
former generation (of gods): she again produced Marttinda for birth a3 
well as for death. 


* Comparo R.V. iv. 42, 5... . Indrah iyarmi renum abhibhitynfih. 

® Yutayah—This word is taken by Béhtlingk and Roth 4.v. os the name of a6 
ancient family connected with the Bbrigus, KY. viii. 3, 9; viii. 6, 18, to whom some 
connection with the formation of the world is ascribed in x. 72, 7 (the verse befure us). 
The word also occurs in R.Y. vii. 13, 1, where it is applied to Agni (Vaiteanariya 
yataye matinim). ‘Tho second of the verses quoted by B. and R, (viii. 6, 18) is ag 
follows: ye Indra yatayas tv Bhrigavo ye cha tushfucuh | mama id ugra drudhi 
havam | “Indra, the Yatis, and the Bhrigus, who praised thee :—hear, o fery god, my 
invocation.” Here a family of mon may be meant, as also in viii. 3, 9 (yona yatiblyo 
Bhrigave dhane hite). In one of the few verses of the Sima-reda which are not found 
in tho R.V., viz. ii. 304, (out which is not referred to in B. and R.’s Lexicon, although 
the parallel passage in tho A.V. ii. 5, 3, which has some different readings, ia cited) 
the words Yati and Bhrigu both occur: Zudras turishiy Mitro na jexhina Vrittrain 
Yatir na | bibkeda Balam Bhrigur na sasthe atritn made somasya | “ The impetuous 
Indra slew Vyittra as (did) Mitra, as (did) the Yati; he pierced Bala as (did) Bhyigu; 
he overcame his cnomies in the exhilaration of the soma-juice.” ‘Ihe parallel passage 
of the A.V, (in Roth and Whitnoy's ed.) reads yatir na, tle accusative feminine, instead 
of yatir na, the nom. mesc. The Lexicon also refers to the Ait. Br. vii. 28 (quoted 
in the let vol. of this work (2nd ed.) pp. 437 f.), whoro Indra is said to have 
abandoned the Yatis to wolves; and to other passages in which tho samo legend in 
Noticed, 

6 Compare A.V. viii, 9, 21: ashfa-yonir Aditir ashta-putra | In the Tait. Aran- 
yaka i. 13, 1, the Earth is said to have had eight births, ight sous, and eight hus- 
bands (ashfayonim ash{aputram asktapatnim imams mahim). 

% The 8th and 9th verses are quoted in the Taittiriye Arapyaka i, 13, 2,35 
where the reading of the last line of verse 9, ia as follows: prajayai mrityave tat 
pard marttandam abharat | The commentator expluins the last verse thus: “Aditi 
approached her husband preparatory to the procreation of her sons, and with a view 
to their bieth; and she abandoned Marttinda that he might dic” (tad-wfpadanirtham 
“ piaroyais yugam" tad ulpatti-purva-kitinam pati-sainyogam “ prajdyai" prajol~ 
patty-artham “ wpaprait” priti-purvakam praptavati}., . Marttindikhyam ash- 
tamam putram “paribharat” parityaktavati iti yat tat “myityave” mpityu-mimit- 
tam | Mavttagdo hi mrityor eva ketur na prajadhivpiddheh}), ond he adds that 
“Murttiinda means one in consequones of whoso birth the egg has become dead"* 
(nritam andam yadiya-janmand sa Marttandah) ; aocording to the Smriti : mrite'nda 
Hiyate yaamad Marttindah sa udahritek | “He is called Martiinda becawe he wos 
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‘Yaska has the following remarks on verse 4 of this hymn in the 
Nirukta, xi. 23: 

Adityo Dakehah ity ahur Aditya-madhye cha stutah | Aditir Dakeha- 
yant “ Aditor Dakaho ajayata Dakshad u Aditi pari” itt cha | tat 
katham upapadyeta | samana-janmanau sydtam iti | api vd deva-dhar- 
mena itaretara-janmanau syatam ttaretara-praky itt } 

“Daksha is, they say, an Aditya (or son of Aditi), and is praised 
among tho Adityas, And Aditi is, on the other hand, the daughter of 
Daksha (according to this text), ‘ Daksha sprang from Aditi, and Aditi 
from Daksha.’ How can this be possible? They may have had the 
same origin or, according to the nature of the gods, they may have 
becn born from each other, and have derived their substance from each 
other.” 

Another instance of the same reciprocal generation is found in R.V. 
x. 90,5: Tnamad Virad ajayata Virdjo adhi Parushah | “From him 
(Purusha) sprang Virdj; and from Ving (sprang) Purusha,”” 


‘born when the egg was dead.” Seo also the 649th line of the Harivaifisa quoted in the 

4th vol. of this work, p. 11, mote. The S'atapatha Bribmans, iii. 1, 3, 8 (already 
quoted in the 4th vol, of this work, p. 12), has the following explanation of the 8th 
verse: Ashfau ha vai pulrih Aditeh | yitis to etad devih Adityah ily achakehate 
septa ha ea te | avikyitai ha asitamet janayanchakiva Mirttindam | sandegho ha 
eva Gea yovan ova tirdhvas tavime tiryak purusha-sammiteh ity u ha eke Ghuk | 4, To 
tha ele tichur devih Adityth “yad asmin anu ajanini tad amuyit iva dhind hantr 
imam vikaravima” vichalour yothd ayam purusho vikritah | tasya yiint 
miihwins sankpitya sannysue tate hart sainabhavat |. . . Yam u ha tad vichakrus sa 
Vivaroin drityas taaya imah projoh |“ Aditi had eight sons, Bat there were only 

aeven {of them) whom men eall the Aditya deities, For she bore the eighth, Mart 

‘tana, undeveloped into any distinctions of shapo (without hands, feet, ete.—Comm,), 

‘and quite smooth and uniform, as broad as he was Jong, or of the size of @ toun, 

hocording to some. ‘The Aditya gods said ‘If in his nature he does not resemble us, 

it will be fatal; come let us shape him.” They did so as this man is shaped. Tho 
flesh which they cut off him, and threw away, became an elephant. . He whom 
they so shapod was the Aditya Vivasvat, of whom come these creatures.” The passage 
of the Taitt. Sanh. ri. 5, 6, 1, quoted in the Ist vol. of this work p, 26, also alludes 
to Aditi’s second parturition having resulted in an abortive egg (vyriddham Gndam), 

4 In his Illustrations of the Nirukts (p. 161) Professor Roth thus translates the 4th 
and 5th verses of this bymn: “ Bho (the world) was born, and from her opened womb 
sprang the Regions; from Aditi (Eternity) waa born Daksha (spiritunt power), and 
from Daksha again Aditi. 6. Yes, Aditi was born, 0 Dakeha, she who is thy 
daughter; after her sprang forth the gods, the blessed possessors of immortality.” He 
“then proceeds: “ Daksha, (spiritual power) is the male energy, which generates the 
gods in eternity. As Bhd (the world, or being) and space are the principles of the 
finite, s0 both of these are the originators of divine life.” 
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Daksha and Aditi are connected in two other texts: 

x. 5, 7. Asach cha sach cha parame vyoman Dakshaaya fanmann Aditer 
upasthe | Agnir nah prathamajah ritasya parve dyuni vrishabhas cha 
dhenub { ‘(A principle) not existing (actually), but existing (poten- 
tially) in the highest heaven, in the creative potency of Daksha and in 
the womb of Aditi—Agni (became) in a former age the first born of 
our ritual, and is both a vigorous bull and a cow.” * 

x. 64, 5. Dakshasya va Adite janmant vrate rajand Mitra-varund a 
vivdsasi | “Thou, 0 Aditi, dost tend the two kivgs Mitra and Varuna 
after the production and by the will of Daksha.” ” 

Though the above passago, x. 72, 4, 5, represents Daksha as at once 
the father and the son of Aditi, the older Vedic mythology, as we shall 
see from R.V. ii, 27, 1, in the next section, describes him as one of the 
Adityas, and consequently as her son. ‘There are, however, two other 
passages, vi. 50, 2, and vii. 66, 2, in which the epithet Daksha-pitri is 
applied to the gods, and a third, viii. 25, 5, in which two of the 
Adityas are styled sana dakehasya eukrata. What is the signification 
of these epithets? ‘he first of the passages, vi. 50, 2, is as follows: 

Sujyotishah stirya Daksha-pitrin anagastve sumaho othi devin | deijan- 
mine yo pitasdpah satyah svarvante yajalak Agni-jihoah | “O mighty 
Sirya, visit in einkessness the resplendent gods, the sons of Daksha, | or 
possessors of powers], who have two births, are holy, true, celestial, 
adorable, and have Agni on thoir tongues.” 

vil, 66, 2. Ya dhdrayonta dovah sudaksha Daksha-pitara | asuryaya 
pramahasa | Which two wise gods (i.e. Mitra and Varuna), the mighty 
sons of Daksha,— {or possessors of powers],— the deities have esta- 
lished to exercise divine rule.” 

In the Taittiriya Sanhita, i. 2, 8, 1 (p. 309 in Bibl. Ind.), the same 
epithet is applied to the gods: Yedevah mangjatah manoyujah sudakshak 
Datshapitaras te nak pantu | “May those deities who are miud-born, 
mind-exerting, intelligent, who have Daksha for their father,® protect 
and deliver us,” ete. 

% See Langlois’ version. Miiller (Trans. of the B.Y. i. 234) renders the first line 
only, and does not advert to the second. 

*1 See Miiller’s version in his Trans. of the R.V. i. p. 234. 1n his JlJustrations 
of the Nirukta, p. 151, Roth translates the line“ And thou, o Aditi, who after their pro- 
duction by Dakeha, and by his commend, servest the two kings Mitra and Varuna,” etc. 


% The commentator expleine the word Daksha-pitarah as = Dakshah prajapatir 
upadako yeeham ta. “ those of whom the Prajapati Deksha is the generutor.” 
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Doubt may be thrown on the propriety of taking Dakeha in the pre- 
ceding passages to represent, a person, from the fact that in R.V. viii. 
25, 5, Mitra and Varuna are not only called the “strong sons of 
Daksha” (sina Dakshasya sukrat2), but also the “ grandsons of mighty 
strength” (napata éavaso mahah). In his interpretation of vi. 50, 2, 
Siyaua explains Datsha-pitrin as Dakehab pitamaho yesham te | “ they 
of whom Daksha is the progenitor.” In the second passage vii. 66, 2, 
however, he takes the same compound to signify the preservers, or 
lords of strength” (balasya palakau svdminau va). The epithet “son 
of strength” (sahasasputra, schasah siinu) is applied to Agni viii. 49, 2; 
viii. 60, 11; viii. 64,3; and Savasah putra “son of might” to Indra 
in viii. 79, 8, and viii. 81, 14. In viii, 58, 4, Indra is called the 
“gon of truth” (sinuh satyasya); and the gods are called “sone of 
immortality” in vi. 52, 9 (sunavah amritasya), and in x. 18, 1 (amritaaya 
putrak). Professor Roth in his Lexicon assigns to dakshapitarah the 
senee of “ preserving, possessing, bestowing powers ;” and supports his 
view by quoting various other texts of the R.V. This signification is 
approved by Dr. Kuhn in his review of this article. Professor Miller 
translates the word by “ fathers of strength,” Trans. of R.V, i. 235f. 

In the Satapatha Brahmana, ii. 4, 4, 2, Daksha is identified with 
Prajapati, or the creator.” * 

The part which he plays in the later mythology, founded, no doubt, 
on the Vedic texts which I have quoted, may be seen by coneulting 
Professor Wilson’s Vishgn Purina, Dr, Hall’s edition, vol. i. pp. 100, 
108 ff: vol. ii, pp. 9-26, and vol. iii. p. 230. According to the first 
account he is one of Brahma’s mind-born sons (p. 100), and marries 
Prasiti (p. 108), who bears him twenty-four daughters, among whom 
Aditi is not specified. In the second account, however (vol. ii. p. 26), 
Aditi is mentioned as one of his sixty daughters who, along with Diti, 
Danu, and ten others, is said to have been given in marriage to 
Kaéyapa, to whom she (Aditi) bore the twelve Adityas (p. 27. Seo 
also the M. Bh. Adi-parva, 3135.) According to the third account 
(ol. iii. p. 230), Aditi is said to be the daughter of Dukeha, and the 
mother of Vivasvat, the Sun. In a passage in one of the recensiona of 
the Ramayana (Schlegel, i. 31, Culc. ed. i. 29), in the Mahabharata, 


% Soo the 4th vol. of this work, p. 24. In the sequel of the pastage in the &'. P. 
Br,, ti. 4, 4, 6, @ porsoa named Duksbs, the eon of Parvata, is mentioned, 
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and in the Bhagavata Purana, viii. 16, 1 f£, Aditi is described as the 
wife of Kagyapa, and the mother of Vishnu in his dwarf incarnation, 
(See the 4th vol. of this work, p. 116 ff.) 

An older authority, however, the Vaj. Sanhita, gives quite a different 
account of the relation of Aditi to Vishnu, as it (xxix. 60 — Taitt. 8, 
vii. 5, 14, 1) represents her to be his wife (Adityat Vishau-patnyat 
charuk. In the following passage of the Taittiriya Sanhita iv. (p, 344 
of the India Office MS.) also she is similarly described: Vishtambho 
divo dharugak prithivya asyesdnd jagato Vishnu-patnt | vitva-vyachah 
ishayantt subhitih si0d no astu Aditir upasthe | “ Supporter of the sky, 
sustainer of the earth, sovereign of this world, wife of Vishnu, may 
the all-embracing and powerful Aditi, filling us with vigour, be 
auspicious to us (abiding) in her lap.” 


100 Tn A.V. vii 46, 3, SinivalE seems to be called the wife of Vishau (Pishuoh patnt), 
Another goddess is said in Taitt. Br, ii. 1, 2, 6, to bo the wile of the came god 
(Mahim devim Viehnupatin). 
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SECTION IV. 
THE ADITYAS. 


The cons of Aditi specified in R.V. ii. 27, 1, are these six: Mitra, 
Aryaman, Bhaga, Varuna, Daksha, and Aiiéa (Jmih girah AdityeBhyo 
ghritasnah sanad rajabhyo juhva juhomi | Srinotu Mitro Aryama Bhago 
nas tuviyate Varuno Daksho Améah |). In ix. 114, 3, the Adityas are 
spoken of as seven in number, but their names are not mentioned (devas 
adityah yo sapta tebhih somabhiraksha nah). In x. 72, 8, 9, a3 we have 
already scen, it is declared that Aditi had eight sons, of whom she only 
presented seven to the gods, casting out Miarttinda, the eighth, though 
eha is said to have afterwards brought him forward. Here, again, the 
names of the rest are omitted. In A.V. viii. 9, 21, also, 28 quoted above, 
p. 38, Aditi ia said to have had eight sons. Siirya is, in a few places, 
epoken of as an Aditya, viz, in R.V. i. 50, 12 (ud agad ayam Adityah); i. 
191, 9 (ud apaptad asau stiryak . . . Adityah); viii. 90, 115" and 
as an Aditeya (this word equally means ‘son of Aditi’), identified with 
Agni, he is said (x. 88, 11), to have been placed by the gods in the 
sky. In viii. 18, 3, Savitri is named along with Bhaga, Varuna, Mitra, 
and Aryaman, four of the Adityas, after that class of deities had been 
celebrated generally in the preceding verse. Sarya or Savityi there- 
fore appears to have a certain claim to be considered the seventh 
Aditya (compare A.V. xiii. 2, 9, and 87, where the sun is called the 
son of Aditi, Aditeh putrah and Adityah putram). We have seen above 
(pp. 18 f., note 19) that Indra also is in one passage (R.V, vii. 85, 4), 


101 Gee the 4th vol. of this work, pp. 101/f., where these and many other passages 
relating to the Adityas are quoted. 

40 The last-mentioned text is as follows: Box mahan ast Surya bal Aditya mahan 
asi]... Bat Sirya travasi makin ass|‘O great art thou, Sirya! O son of 
Aditi, thou art great! . . . . O Sarya, in renown thou art great,” ete, 

Wa Faded onam adadhur yajniyaso divi dovth Siryam Aditeyam. See Nirukta ii. 
13; vii. 29, In x. 37, 1, however, the Sun is called the Son of the Heaven (divae 
putrdya suryBya); and there as well as elsewhere he is called the eye of Mitra and 
‘Varuna. 
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addressed as an Aditya along with Varuna.™ In A.Y. viii. 2, 15, the 
Sua and Moon are called Adityas (tatira tva "dttyau rakshatam sarya- 
chandramardv ubhau |). In A.V. ix. 1, 4, the golden-hued Madhukasa 
is said to be the mother of the Adityas, and the daughter of the Vasus 
(Mata” dityanam duhita Vasinam . . . . hiranya-varnd Madhukasa). 

Ta the Taittiriya Veda (quoted by Sayana on R.V. ii. 27, 1) the 
Adityas are said to be eight in number: Mitra, Varuna, Dhatyi, Arya- 
man, Atidu, (sic) Bhaga, Indra, and Vivasvat. Here five namea corre- 
spond with those given in R.V. ii. 27, 1, while Daksha is omitted, 
and three names are added, Dhatyi, Vivasvat (who may be identified 
with Sirya), and Indra. 

Tho same names are given in the Taittiriya Brahmana, i. 1, 9, 1 (a 
passage slready cited in the 1st. vol. of this work, p. 27, but repeated 
here for facility of reference) : 

Aditih putrakama Sadhyebhyo devebhyo brakmaudanam apackat | tasyat 
uchheshanam adaduh |.tat prasnat | a reto*dhatta | tasyai Dhata cha 
Aryama cha ajéyctim | sa dvitiyam apachat | 2. Tasyai uchheshanam 
adaduk | tat pragnat | sa veto dhatta tasyat Mitraé cha Varunaé cha 
Gayetém | sa tritiyam apachat | tasyai uckheshanam adaduh | tat pras- 
ndt | sd reto ’dhatta | tasyat Aviéas cha Bhagas cha ajayetim | sd cha- 
turtham apachat | tasyai uchheshanam adadub | tat prasnat | ea reto 
*dhatta | tasyai Indrag cha Vivawamé cha ajayetam | 

“ Aditi, being desirous of sons, cooked a brahmaudana oblation for 
the gods the Sidhyas. They gave her the remains of it, which she ate. 
She conceived, and Dhatyi and Aryaman were born to her.” The same 
thing is done a second time, when she brings forth Mitra and Varuna, 
—a third time, when she bears Atiéa and Bhaga,—and a fourth time, 
when she gives birth to Indra and Vivasvet. (Comp. the passage from 
the Taitt, Sanh. vi. 5, 6, 1, quoted in the Ist vol. of this work, pp. 26 f.) 
In one place (iii. 1, 3, 8), already quoted in p. 50, the Sutapatha Brih- 
mana speaks of the Adityas as becoming eight by the addition of Mart- 
tanda; but in two other passegea (vi. 1, 2, 8; xi. 6, 3, 8), quoted in 
the 4th vol. of this work, p. 102, as being twelve in number, In the 
first of these two latter texts they are said to have sprung from twelve 
drops generated by Prajapati (in which case they could not have been 


104 Although in their Sanhita text both Miiller and Aufrecht read Adity’, they both 
give Aditya the dual as the reading of the Pads text, 


1mpapv 
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eons of Aditi}, and in the second they are identified with the twelve 
months." In the later Indian literature they are always said to be 
twelve (see the passages quoted in the 4th vol. of this work, pp. 101-106). 

Professor Roth (in the Journ. Germ. Or. Society, vi. 684.) has the 
following observations on the Adityas : “There (in the highest heaven) 
dwell and reign those gods who bear in common the namo of Adityas. 
‘We must, however, if we would discover their earliest character, aban- 
don the conceptions which in a later age, and even in that of the heroic 
poems, were entertained regarding these deities. According to this 
conception they were twelre eun-gods, bearing evident reference to the 
twelve months. But for the most ancient period we must hold fast 
the primary signification of their name. They are the inviolable, im- 
perishable, eternal beings. Aditi, eternity, or the eternal, is the ele- 
ment which sustains them and is sustained by them.” Sce above, (p. 
87). Further on he adds: “The etcrnal and inviolable element in 
which the Adityas dwell, and which forms their essence, is the celestial 
light. ‘The Adityas, tho gods of this light, do not therefore by any 
means coincide with any of the forms in which light is manifested in 
the universe. They are neither sun, nor moon, nor stars, nor dawa, 
but the eternal sustaincrs of this luminous life, which exists, as it 
wore, behind all these phenomena.” 

In some of the hymns were the Adityas (under which name Varuna, 
Mitra, and Aryaman seem chiefly, if not exclusively, to be intended), 
are celebrated (see especially ii. 27), they ure characterized by the 
epithets “bright” (suckayad), “golden” (hiranyayah), “pure” (dhara- 
pitah), “sinless” (avrijindh), “blumeless” (anavadyah), “hély,” (ritand- 
neh) “strong” (Kehattriyah, viii. 56, 1), “kings,” “resistless” (arishtah), 
“vast” (uravah), “deep” (gabhirah), sleepless” (asvapnajah), “un- 
winking” (animiehad),!% “ many-eyed” (bharyakshah, ii. 27, 3), “far- 
observing” (dirghadhiyah), ‘‘ fixed in their purpose” (dhyitavratah). 
Distant things are near to them, ii, 27, 8 (sarvamh rajabhyah parama 


30 In the S’. P, Br. iii, 6, 1,13, a dispute between the Adityas and Angirases 
regarding a sacrifice is mentioned. (Comp. Tuitt. Br. iii. 9, 21,1). In the eame work, 
(the S'p. Br.) xii. 2, 2, 9, it is said that these two classes of beings (the Adityas and 
Angirases) were both descendants of Prajipati, and that they etrove together for the 
priority in ascending to beaven. In A.V. xii. 3, 434, and xix. 89, 6 also they aro 
connected with one another. 

44 ‘This is o characteristic of the gods in general. 
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ehéd anti), they uphold and preserve things both moving and stationary 
(dharantayah adityaso jagat sthah devak visvasya bhuvanasya gopak | 

ibid.), they see the good and evil in men’s hearts, and distinguish tho 
honest man from the deceitfal, ii. 27, 8 (antak pasyanti vrijana uta 
aadhu | viii. 18, 15, pakatra sthana devah hriteu janitha martyam | upa 
dvayutt cha advaywh cha), thoy are holy and awfal, and haters of false- 
hood and punish ain, ii, 27, 4 (ritavanag chayamanah rindni), vii. 60, 5 

(ime chetaro anpitasya Bhireh), vii. 52, 2; vii. 66, 13, which they aro 
entreated to forgive, ii. 27,14; ii. 29, 5; averting from the worshipper 
the consequences of the transgressions of others as well as of his own, 
vii, 62, 2; viii, 47, 8; or transferring those penaltics of sin, whether 
open or secret, to the head of Trita Aptya, viii. 47, 13 (yad avir yad 
apichyam devdso asti dushkpitam | Trite tad vitvam Aptye Gre asmad 
dadhatana) ;" and they spread nooses for their enemies, ii. 27, 16 (yah 
v0 mayah abhidruke yajatrak pasah adityah ripave vichyittak). They 
are aupplicated for various boons, for protection, offspring, guidance, 
light, long life, etc. (seo R.V. ii. 27, 5-7, 10, 11, 14; viii. 18, 22. 
In viii. 47, 2, they are said to know how to remove transgressions, and 
are besought to extend their protection to their worshipper, as birds 
spread their wings over their young (vide devah aghanam Aditydso apd~ 
hritim | pakshd vayo yatha upari vi asme Sarma yachhata | 8. Vi asme 
adhi éarma tat paksha vayo na yantana). Their servants are protected 
by them as a warrior is when encased in his armour, viii. 47, 8 (yushme 
devah api amasi yudhyantah iva varmasu), and then no shaft, however 
sharp or heavy, can strike them (ibid. 7: na tam tigmath chana tyayo na 
drasad abhi tam guru | yasmai « arma aradhvam | See Miller, Trans, 

p- 255), 

The Adityas regarded as a class of gods are not, however, character- 
‘ized so specifically in the hymns, as two of the individual deities who 
dear that general designation, I mean Varuna and Mitra; and I shall, 
therefore, proceed to give a fuller account of the two latter, (with whose 
names that of Aryaman is sometimes associated), omitting any further 
reference to Bhaga and Ainge, who are rarely mentioned, and to Daksha, 
of whom something has been already caid. Siirya and Savitri will be 
treuted separately. P 

wt Roth, ev. Trita Aptya, says this god is conceived as dwelling in the remote 
distance, removed from view, and that it is in consequence of this that evit is sought 


to be trunsferred to bim. 
88 Compare Psalms, xvii. 8; xxavi 7; lai. 4; iniii. 7; xci. 4 
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SECTION V. 
MITRA AND VARUNA. 
(1) General idea of these two gods, 


These two deities are very frequently found in conjunction. Varana 
is also often separately celebrated; Mitra but seldom, Their frequent 
association is easily explained if the commentators are right in under- 
standing Mitra to represent the day, and Varuna the night. Thus 
Sayana says on R.V. i. 89, 3: “Mitra is the god who presides over 
the day, according to the Vedic text, ‘the day is Mitra’s’” (ahar- 
abhimaninat dovam |“ Haitrah vai ahar” iti drutsh); and again, 
“Varuna is derived from the root vt, to cover; he envelops the wicked 
in his snares; and is the god who rules over the night, according to 
the text, ‘the night is Varuna’s™?” (ertnoti | papakritah svaktyaih 
pasair dvpinots iti ratry-abhimani-devo Varunak | Sriyate cha “Varunt 
ratrir” [Taitt. Br. i. 7, 10, 1] sf |). In the same way the commen- 
tator on the Taittiriya Sanhita, i. 8, 16, 1 (Bibl. Ind. vol. ii. p. 164), 
affirms that the “word Mitra denotes the sun” (Mitra-éabdasya sirya- 
vachitvat), and that the “ word Varuna signifies one who envelops like 


100 Seo aleo his note on i. 141, 9, whero he gives the same explanation regarding 
Jhitra ond Varnga, and adds that Aryuman is the god who goes betwoen the othar 
two (dryama ubhqyor madhya-vartii devali). According to bis note on i. 90, 1, 
Aryaman ia the eun who makes the division of day and night (Aryama aho-ratra- 
oibhigasya Rartta sitryah). Compare also his note on ii. 38, 8, whore ho says that 
‘Vareys is represented as giving resting-pleces to creatures after sunset, because he 
catties on tho affairs of the night (Font shinai niniehi nimeshe Savitur asta~ 
samays tati vidramartham pranibhyak prayachhati | Varunasya ritrer nirvihaha- 
tvié), In i. 36, 1, Mitra and Varays are invoked along with Agni, Night and 
Savitri: “I invoke first Agni for our welfare; I invoke hither Mitra and Varupa to 
our id; I invoke Night who gives rest to the world; 1 iuvoke the divine Savitri to 
our assistance” (hoayiimi Agnin prathamai evastaye heayami Mitra-varuado thie 
vase [ hoaydmni ratrins jagato nivedanim hoayimi deca Savitaram Zaye). 
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darkness” (Varuna-sabdasya andhakara-vad avoraka-vdchitvét), accord- 
ing to the text (above given, in p. 58, of the Taittirlya Brahmana, 
i. 7, 10,1), “the day is Mitra’s and the night is Varana’s.” In 
another part of the Taittirtya Sanhita, vi. 4, 8, we read: Na vai idan 
diva na naktam dsid avydkritom { te devas Mitra-varugdo abruvan 
“tdamh no oivdsayatam ” iti |... . Mitro’har ajanayad Paruno ratrim | 
“This world had neither day nor night, but was (in that respect) un- 
distinguished, The gods said to Mitra and Varuna, ‘Make a separa- 
tion.’.... Mitra produced the day, and Varuna the night.” (See 
the same Sanhita ii. 1, 7, 4.) In R.V. viii. 41, 3, it is eaid of Varuna, 
“The conspicuous god has embraced the nights, by his wiedom he has 
established the days, and everything perfectly” (sa hshapah parishasvaje 
ni usro mayaya dadhe ea vigeam part darsatah |). In his note on 
another passage (R.V, vii. 87, 1) Sayana says that it is the setting 
sun which is called Varuna, who by his departure creates the nights 
(Asta gachhan stryah eva Varunak tty uchyate | aa hi sva-gamanena 
ratrir janayati |). The Satapatha Brahmana, xii. 9, 2, 12, says: 
“This (terrestrial) world is Mitra; the other (the celestial) world is 
Varuna” (aya vat loko Mitrak | asau Varunak |) 


(2) Their chief characteristics. 


The following are some of the principal characteristics of thee gods, as 
represented in the Rig-veda. Varuna is, sometimes at least, visible to the 
mental eye of his worshippers. Thus, in i. 25, 18, the rishisays: Dargam 
nu visva-darsatan dargan ratham adhi kshami | “T beheld him who is 
visible to all; I beheld his chariot upon the ground.” In vii. 88, 2, 
also, the poet exclaims: Adha nu asya eandrisain jaganvan Agner ani- 
kat Varunasya mamsi | “ When I have obtained a vision of Varune, I 
have regarded his lustre as resembling that of Agni.”"° Mighty and 
fixed in purpose, he sits in his abode exercising sovereignty (i, 25, 10; 
Né shasdda dhritavrato Varunah pastydsu a | samrajydya eukratuh |). He 
is arrayed in golden mail," and surrounded by his messengers or 
angels (i, 25, 18: Bibhrad drapin hiranyayat Varugo vaste nirnijam | 


10 Gee Roth's article on “Tho highest gods of the Arian races,” Journ. Germ. Or, 
Society, vi, 71. 
31 Golden mail is also assigned to Savityi (iv. 53, 2). 
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pari spaso ni shedire), His house, at which the worshippers are said to 
have arrived, hss a thousand doors (vii, 88, 5: Brihantam manan 
Varuna svadhavak sakasradvarah jogama grthan te). Again he is 
described as occupying, along with Mitra, a stable palace supported by a 
thousand columns" (ji, 41, 5: Rajand anabhidruha dhruve eadasi ut- 
tama | sahasrasthiine dsate | v. 62,6: Rajana kehattram ahriniyamand 
sahasrasthinam bibhrithah saha dvaw|). The two deities ascend their 
chariot, which is drawn by horses, and ie golden-coloured at the break 
of day, and takes the hue of iron at the setting of the sun (v. 62, 8, 
already quoted in p. 42)."% Mounted on their car, and soaring in the 
highest empyrean, they behold all things in heaven and earth (v. 62, 
4,8; v. 63,1: Ritasya gopao adhi tishthato ratham satyadharmind 
parame vyomant), Varuna is said to be farsighted (urwchakshas, i. 25, 
5, 16; viii. 90, 2); and thousand-eyed (sahasrackakshas, vii. 34, 10). 
In one place mention is made of his golden-winged messenger (hiranya~ 
paksham Varunasya ditam, x. 123, 6), and elsewhere the sun is called 
the eye of Mitra and Varuna (chakshur Bitrasya Varunasya, vii. 61, 
1; vii. 68, 1; x. 87, 1). Along with Aryaman, another of the 
Adityas, these two gods are called sun-eyed (sirachakshasah, vii. 66, 
10). They are also denominated supan?, the beautiful or skilful-handed. 
Varuna is frequently spoken of as a king (raja Varupah, i. 24, 7, 8; 
iv. 1, 2; ¥. 40, 7; vit. 64, 1; x. 108, 9; x. 178, 5); a8 king of all 
(x. 182, 4); as king of all, both gods and men (ii. 27, 10: team oi8- 
vesham Varuna asi rdja ye cha devah asura ye cha marttah |); as king 
of the universe (vifeasya bauvanasya, v. 85, 3), and of all that exists 
(sato aaya, vii, 87, 6); as an universal monarch (samraf, i. 25, 10; ii. 
28, 6; v. 85, 1; vi. 68, 9; viii. 42, 1); a8 @ self-dependent ruler 
avardf, ii. 28, 1), The same epithets of king and universal monarch 
are also applied in other places to Mitra and Varuna conjoiutly (as in 
i 71, 9; i. 136, 1,4; i. 137,1; v. 62, 6; v. 63, 2, 3,5; v. 65,2; v. 68, 
2; vii. 64, 2; viii. 28, 80; viii. 25, 4, 7, 8; viii. 90, 2; x. 65, 5).™ 

44 Compare Ovid. Met. ii, I ff. Regi 
Tlis golden house is, according to A.V. 
Faruga griko hiranyayo mitah). 

US T follow Roth here in understanding udita sizryasya not of the rising (as the 
phrase generally means), but of the etting of the eun, It is thus only that the iron 


colour of the chariot becomes intelligible. 
NE The same deities with Aryaman are called kings in i. 41, 3; and kings of men 






Solis erat sublimibus alta columnis, eto, 
. 88, 1, built in the waters (apru te rijan 
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Power, martial strength, or sovereign authority, sekattra, is also 
constantly predicated of one or both of these deities; and they as well 
as the Adityas generally are denominated the strong, or martial, gods, 
Kehattriyah (as in i, 24, 6; 1.25, 5; i.136,1; v.66, 2; v.67, 1; 
vy. 68,1, 3; vi. 49,1; wi. 51, 10;™ vi. 67, 5,6; vii. 34,11; vii, 
64, 2; viii. 25, 8; viii. 56, 1; viii. 90,2). They are also designated 
as rudra, the terrible (v. 70, 2, 3); as asurd, the divine (vii. 36, 2; 
viii, 25, 4; viii. 27, 20); as the divine and lordly deities (asura tao 
arya) among the gods (vii. 65, 2). The epithet asura, divine, is fre- 
quently applied to Varuna in particular (as in i. 24, 14; ii. 27, 103 
v. 85, 5, 6; viii. 42, 1), though it is also given to other deities of the 
‘Vedic pantheon, 

Another word employed to express their divine power, or wisdom, is 
maya ;"* and Varuna is sometimes called the mdyin, the possessor of 
this attribute (vi. 48, 14; vii. 28, 4; x. 99,10; x. 147, 5). While 
in some places (iii. 61, 7; v. 63, 4) this quality (mdyd) is ascribed to 
the two dcitica themsclves, in other verses of the last quoted hymn 
(¥. 68, 3, 7) they are said to cause the heaven to rain, and to uphold 
their ordinances, through the power (mdyaya) of the divine being 
(aeurasya). It might appear as if the word asura denoted here some great, 
deity distinct from, and superior to, Mitra and Varuna, through whose 
strength they acted; but in other places, as we have already scen, the 
term asura is distinctly used as an epithet of Varuna and the other 
Adityas. 

(3) Functions and attributes of Varuna. 

The grandest cosmical functions are ascribed to Varuna. Possessed 
of illimitable resources (or knowledge), this divine being has meted 
out, (or fashioned), and upholds, heaven and earth; he dwells in all 
worlds as sovercign ruler (viii.42, 1: Astabhnad dyam asuro vibva- 
vedah amimita varimanam prithioyah | dsidad vised bhuvandni samrad 
viivd it tani Varunasya vratant), indeed, the three worlds are em- 
(rijanad charshanindm) in x. 28,6. In vii. 68, 11, it is esid: “The kings Mitre, 
Varuna, and Aryaman, who established the year, the month, and the day, ete., enjoy 
unrivalled dominion (ye wi dadhuh saradam misam Gd ahar yajnam aktum cha Gd 
ficham | anipyam Varuno Mitro Aryama kshatrai rijanah aéata), 

15 Tn these two last passages Agni shares with Mitra and Varuna the epithet of 


sukshaira, 
146 It is also ascribed to other deitics ; see Béhtlingk and Roth, 2. 
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braced within him (vii. 67, 5: tisro dydvo nthitah antar asmin 
tisro bhamth); he made the golden and revolving sun to shine 
in the firmament (ibid. gritso raja Varunaé chakre etam divi pren- 
Kham hiranyayan gubhe kam | comp. v. 85,2). See also vi. 70, 1; 
vii, 86, 1; vil. 87, 6; viii, 41, 4, 5,10. The wind which resounds 
through the atmosphere is his breath (vii. 87, 2: dtma te vato rajah & 
navinot). He has opened boundless paths for the sun,” and has hol- 
lowed out channels for the rivers, which flow by his command (i, 24, 
8: Unum hi raja Varunas chakara sirydya pantham anu etave «| ii, 
28, 4: Pra stm Adityo asrijad vidhartta ritam sindhavo Varunasya 
yauti | vii, 87,1: Radat patho Varunah strydya pra arnainei samudriya 
nadingm). By his wonderful contrivance the rivers pour their waters 
into the one ocean, but never fill it ™* (v. 85, 6: imam u nu kavitam- 
aeya miydm maki devasya nakir adadharsha | eka yad udné na prin- 
anti entr dsinchantir avanayah samudram). His ordinances are fixed 
and unassailable "* (iii, 54, 18: Adabdhans Varunasya vratani). They 
rest on bim, unshaken, as upon a mountain (ii. 28, 8: Zve Ai kam par- 
vate na Sritani aprachyutani dulabha vratani | See also i. 25, 6, 10; i. 44, 
14; £141, 9; Hi. 1, 4; viii, 25, 2, where the word dipile-orata, “he 
whose laws are fixed,” is found); through their operation, the moon 
walks in brightness, and the stars which appear in the nightly sky 
mysteriously vanish in daylight (3. 24, 10: Amt ye pikshah nihitasah 
uchoha naktam dadyiére kuha chid diva iywh | adabdhani Varunasya 
vratani vichakasach chandrama naktam ti). Neither the birds flying 
in the air, nor the rivers in their sleepless flow, can attain a knowledge 
of his power or his wrath (i. 24, 6: Na hi te kshatram na saho na man- 
yur oayas chana amt patayantah dpuh | na imah apo antivisham cha- 
rantih). THis messengers behold both worlds (vii. 87,3: Jurl spaso 
Varunarya smadishtak ubhe pasyanti rodast sumeke | See aleo i. 24, 13; 
vi. 67, 5). He knows the flight of birds in the sky, the path of ships 
‘on the ocean, the course of the far-travelling wind, and beholds all the 





0 Tn vii. 60, 4, Mitra, Varuna, and Aryaman are said to open out paths for the 
sun (yatinas adityah adbvano radanti ityiidi). 

N10 See Roth on “The highest gods of the Arian races,” p. 71. Compare Eecle. 
siastes, i. 7: * All the rivers run into the sea; yet the sca ia not full: unto the pee 
from whence the rivers coms, thither they return again.” 

118 Sce Roth in the Journ. Amer, Or. Society, iii. 341; and Muller's Anc. Sansk, 
Lit. p. 634, noto 2. 
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secret things that have been, or shall be done (i. 25, 7: Vede yo vinam 
padam antarikehena patatim | veda navah samudriyah | 9. Veda vitusya 
varttanim uror pishvasya brihatah | 11. Yo vivini adbhuta chikitoan 
abhi pagyati | kyitané ya cha Kartva). No creature can even wink 
without him (ii. 28, 6: Wa Ai tvad dre nimishag chana iée). He wit- 
nesses men’s truth and falsehood (vii. 49, 3: Yasam raja Varupo yate 
madhye satydnrite avapatyan janinam). He instructs the rishi Va- 
aishtha in mysteries (vii. 87, 4: Uvicha me Varuno medhiraya trih 
sapta nama aghnya bibhartti). But his secrets and those of Mitra are 
not to be revealed to the foolish (na vai minyant achite abhavan). 

In the sixteenth hymn of the fourth book of the Atharva-veda, his 
power and omniscience are thus celobrated : 

1. Brihann esham adhishthata antikad iva pagyati | yak stayan man- 
yate charan sarcat deoth ida viduh | 2. Yas tishthati charati yas cha 
vanchati yo niliyat charati yah pratankam | drau sannishadya yad man- 
trayete raja iad veda Varunas tritiyah | 3. Uteyam bhimir Varurasya 
rajnak wtésau dyaur brihati dare-anta | wto samudrau Varunasya 
hukshi utdsminn alpe udake nilinah | 4. Uta yo dyam atisarpat paras 
tad na sa muchyatei Varunasya rijeah | dicah spateh pracharantidam 
asya sahasrikshik ati pasyanti bhimim | 5. Sarcam tad raja Varuno ot 
chashte yad antara rodast yat parastat | sankhyatah asya nimisho Jand- 
nam akshan ou Scaghni ni minoti tani | 6. Ye te pasch Varuna eapta 
aapta tredha tiehthanti vishitah rushantah | sinantu sarve anpitam vadon- 
tam yah satyavadi ati tam spijantu | 

“1, The great One who rules over these worlds beholds as if he 
were close at hand, When any man thinks he is doing aught by 
stealth, the gods know it all; 2. (and they perceive) every one who 
stands, or walks, or glides along secretly, or withdraws into his house, 
or into any lurking-place.™ Whatever two persons, sitting together, 
devise, Varana the king knows it, (being present there as) a third.” 
%. This earth, two, belongs to the king Varuga, and that vast sky 
whose ends are so remote. The two oveans [the aerial and terrestrial] 
are Varina’s stomachs; he resides in this small pool of water. 4. He 

12 The general sense is clear; but the meaning of some of the words is uncertain, 

% In B.V. x. 11, 1, Agni is compared to Varona im omniscience; which seems to 
show that this is an attribute in which Varuna was regarded ss pre-eminent. With 


verses 1 and 2, compare Psalm exxzix. 1-4, and St. Matthew xviii, 20. 
1% Compare Genesis, i. 7, and Psalm exlviii. 4, 
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who should flee far beyond the sky, would not there escapo from Varuna 
the king.” His messengers, descending from heaven, traverse this 
world; thousand-eyed, they look across the whole earth. 5. King 
‘Varane perceives all that exists within heaven and earth and all that 
is beyond, The winkings of men’s eyes are all numbered by him. 
‘He handles (all) these (things) as a gamester throws his dice. 6. May 
thy destructive nooses, o Varuna, which are cast seven-fold, and three- 
fold, ensnare the man who speaks lies, and pass by him who speaks 
truth.) 34 

Varuna is represented as having unlimited control over the destinios 
of mankind. Ho is said to have a hundred, a thousand remedies, and is 
supplicated to shew his wide and deep benevolence, and drive away 


383 With this yorse compare verscs 7-10 of the Psalm exxxix. 
24 Compare St. Matthew x. 30. 
«1 Roth, a2. thinks ai mixoti here may mean “observes.” See also his remarks 
in Jour. Germ. Ur. Society, vii. 607, whore the sonse of superintending is assigned. 
26 The hymn is concluded by two verses, containing imprecations. After giving a 
Gorman trenslation of the whole in his Dissertation on the Atharva-veda, p. 29. 
(Tibingen, 1856) Professor Roth remarks as follows: “There is no hymn in the 
whole Vedic literature which expresses the divine omniscience in such forcible terms 
as this; and yet this beautiful description has been degraded into an introduction to 
an imprecution. But in this, as in many other passages of this Veda, it is natural 
to conjecture that existing fragmonts of older hymns have been used to deck out 
magical formulas. Tho first five or even six verses of this hymn might be regarded 
.as a feagmont of this sort.” This hymn has also been translated by Professor Miller, 
seo “Chips,” i. 417, I have attempted the following paraphrase in English verse: 
“The mighty Lord on high, our deeds, as if at hand, espies : 
‘Tho gods know all mon do, though men would fuin their doeds disguise, 
‘Whoever stands, whoever moves, or steals from place to place, 
Or hides him in his secret cell,—the gods his movements trace, 
‘Wherever two together plot, and deem they are alone, 
King Varuna is there, a third, and ali their echemes are known, 
This earth is his, to him belong those vast and boundless ekice ; 
Both veas within him rest, and yet in that small pool he lics. 
‘Whoever far beyond the sky should think his way to wing, 
‘Ho could not there elude tho grasp of Varuna the king. 
His spics descending from the skies glide all this world around, 
‘Their thousand eyes all-scanning sweep to earth's remotest bound. 
‘Whate'er exists in heaven and earth, whate'er beyond the skics, 
Before the eyes of Varuna, the king, unfolded lies. 
‘The ceaseless winkings all he connts of every mortal’s eyes: 
‘Te wields this universal frame, as gamester throws his dice. 
‘Those knotted nuoses which thou fling’st, 0 god, the bad to snare,— 
All liars let them overtake, but all the truthful spare.” 
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evil and sin (i. 24, 9: éatam te rajan bhishajah sahasram uret gabhira 
sumatie te astu | badhasva dire nirritim parachaih kritamn chid enah pra 
smumugdhi asmat) ; to-untie, like a rope, and remove sin (ii. 28, 5: of mach 
brathaya rabandm iva dgah; v. 85, 7,8: yat sim gas chakrima sibra- 
thas tat); he is entreated not to steal away, but to prolong, life (i. 24, 
lL: mad nah ayuk pra moshth | i. 25, 12: pra nak dyamishi tarishat) ; 
and to spare the suppliant who daily transgresses his laws (i. 25, 1: 
yack chid hi te viso yatha pra deva Varuna cratam minimasi dyavi 
dyaot | ma no badhaya hatnave jihtlanasya rtradhah). In many places 
mention is made of the bonds, or nooses, with which he seizes and 
punishes transgressors (i. 24, 15; i. 26, 21; vi. 74,4; x. 85, 24, ond 
A.V. iv, 16, 6, a8 quoted above)."” Mitra and Varuna conjointly aro 
spoken of in one passago (vii. 65, 3) as being barriers against falschood, 
furnished with many nooses, which the hostile mortal cannot surmount 
(dharipasa anyitasya sett duratyett ripave martydya); and in another 
place (vii. 84,2) Indra and Vurnna are described as binding with 
bonds not formed of rope (setribhir arajjubhih sintthab). On tho other 
hand Varuna is said to be gracious even to him who has committed 
sin (vii, 87, 7: yo myilayatt chakrushe chid agah). He is the wiso 
guardian of immortality (viii. 42, 2: dhiram amritasya gopam), and a 
hope fs held out that he and Yama reigning in blessedness shall be 
beheld in the next world by the righteous (x. 14,7: ubhd réjand 
evathaya madanté Yamam pasyasi Varunam cha devam), 


1 Agni, however, is also prayed to loose his worchipper’s bonds R.V, v. 2, 7 
(evaendd Agne ni msonugdhi préan); ond in vii, 104, 18, Indra’s fotters (Zudrasya 
prasiti®) axe mentioned. In A.V. xix, 66, 1, the Asuras, mastars of magical atts, who 
go about with iron neta, iron bonds, and hooks, aro roferred to (ayonjalah Asurah mae 
yino ayzsmayaih piténir ankino ye charanti). 

18 Ta tho Journal of the German Oriental Society for 1865, pp. 237 ff., Professor 
‘Weber communicates from tho S’atapatha Brahmapa (xi, 6, 1, 1.) a legend regurde 
ing Varuna and Lis son Barigu. ‘Tho latter had esteemed himself superior to his 
father in wisdom, end was desired by him to visit the four points of the compass, 
where ho witnesses certain visions of retribution in the other world, Prof. Wober 
accompanies this legend with some very interesting remarks, Among other things, 
ho observes that the legend is shown to be ancient from the high position which it 
assigns to Varuna, who appears to bo coneeived as the lord ofthe universe, seated in 
the midst of heaven, from which he surveys the places of punishment eituated all 
round him. Varuna, he adds, is represented in the S’atapatha Brzhmane xiii, 3, 6, 6, 
as having the form of a fair, bald, toothless, (with projecting teeth a and yellow= 
eyed old man. 

é 
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The attributes and fimctions ascribed to Varuna impart to his cha- 
racter a moral elevation and sanctity far surpassing that attributed to 
any other Vedic deity. This appears not only from the passages to 
which I have already referred, but also from the two hymns (vii. 86, 
and vii. 89) translated by Professor Miiller in his Anc. Sansk. Lit, pp. 
540 f., and Chips, i. 39 ff.; in which the rishi, who is said to be Va- 
sishthe, while palliating his sins, implores the god’s forgivencss, and 
entreats that his life may be spared.” I shall quote a part of the first 
and the whole of the second: 

R.Y. vii. 86, 8. Prichhe tad eno Varuna didpikahu upo emt chikitusho 
viprichham | samanam it me kavayas chid chur ayam ha tubhyam Varuno 
hyinite | 4. Kim agah asa Varuna jyestham yat stotdram jighameast 
sakhayam | pra tad me vocho dalabha svadhavo ava tod anendh namasd 
turah iyam | 5. Ava drugdhani pitrya srija no ava ya vayam chakrima 
tanabhih | ava rajan posutripam na tayum srija vatsam na damno Van 
siththam | 6. Na sa avo dakaho Varuna dhrutih sd sur& manyur vibhidako 
achittih | astt jyayan kaniyasah upare svapnad chana id anyitasya 
prayota | 

* Seeking to perceive that sin, o Varuna, I inquire; I resort to the 
wise to ask. Tho sages all teli me the same; it is Varuna who is 
angry with thee. 4. What great sin is it, Varuna, for which thou 
seekest to slay thy worshipper and friend? Tell me, o unassailable 
and self-dependent god; and, freed from sin, I shall speedily come to 
thee with adoration. 5. Release us from the sins of our fathers,'? 
and from those which we have committed in our own persons. O king, 
release Vasishtha like @ robber who has fed upon cattle; release him 
like a calf from its tether. 6. It was not our will, Varuna, but some 
seduction, which led us astray,—wine,™ anger, dice, or thoughtlessness. 
Tho stronger perverts the weaker. Even sleep occasions sin.” 

9 On the character of Varuna us a moral governor, sco Roth, Journ. Germ. Or. 
Society, vi. 714. ; paper by tho same author in the Journ. Amer, Or, Society, 
fu, S40 ,; and his roply to Weber in the Journ. Germ. Or. Society, vii, 607. 

1390 Compare A.V. v. 30, 4, and Taittiriya Brabmana iii. 7, 12, 8,4: yad mayi mata 
garbhe aati ened chakira yat pitt | Agnir ma tasmad enarch | yada pipcsha mitéram 
pitaram putrah pramudito dhayen | ahimsitau pitarau maya tat | “ May Agni (free) 
me from the sin which my mother or father committed, when I was in the womb. If 
Tbruised my mother or father while sucking, delighted, when an infant, mey my 
parents not have been injured thereby.” 

38 ‘We see from this that wine waa drank by the Vedic rishis, Compare vith. 2, 
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vii. 89, 1. Ho shu Varuna mrinmayah grihah rijann akan gamam | 
mrila sukshatra myilaya | 2. Yad emi prasphurana wa dritir na dhmato 
adrioah | myila ityadi | 3. Kratvah eamaha dinata pratipam jagama 
Suche | 4. Apam madhye tasthivatsam trishaa 'oida jaritaram | 8, Yat 
kincha idam Varuna daivye jane abhidroham manushyas charamasi | 
achittt tat tava dharma yuyopima ma nas tasmad enaso deva ririshab | 

Jet me not, o king Varuna, go to the house of earth.™ Be gracious, 
o mighty god, be gracious, 2. I go along, o thunderer, quivering like 
an inflated skin; be gracious, etc. 3. O bright and mighty god, I 
have transgressed through want of power, be gracious, ete. 4. Thirst 
has overwhelmed thy worshipper when standing even in the midst of 
the waters; be gracious, etc. 5, Whatever offence this be, o Varuna, 
that we mortals commit against the people of the sky (the gods): in 
whatever way we have broken thy laws by Sapient eee: be gracious, 
© mighty god, be gracious.” 

In another place (vii. 88, 4 ff.) the same risht alludes to his previous 
friendship with Varuna, and to the favours the god had formerly con- 
ferred upon him, and enquires why they had now ceased: 

4. Vasishtham ha Varuno navi adhad rishim chakdra svapah mahobhih 
stotaram viprah sudinatve ahndm yad nu dydvas tatanan yad ushasah 
5. Koa tyani nau sakhyd babhuvuh sachavahe yad avpikam purd chit 
byihantam manam Varuna svadhavub sahasradvdram jagama griham te 
6, Yak dpir nityo Varuna priyah san tvam agaist krinavat sakha to 
ma te enasvanto yakshin Blujema yandhi sma viprah etuvate varatham 

“Varuna placed Vasishtha on his boat: by his power the wise and 
mighty deity made him a rishi to offer praise in an auspicious period of 
his life, that his days and dawns might be prolonged. 5. Where™ 
are those friendships of us two? © We seek the harmony which (wo 
enjoyed) of old. I have gone, o self-sustaining Varuna, to thy vast 
and spacious house with a thousand gates, 6, He who was thy friend, 
intimate, thine own, and beloved, has committed offences against thee, 
Let not us who are guilty reap the fruits of oursin. Do thou, a wise 
god, grant protection to him whe praises thee.” 


19, and x. 107, 9, where it is said that the Hboral man gains for himself, among other 
Aesirable things, a draught of wine (antakpeyam surdy2h). 

192 Compare A.V. v. 30, 14: mi nu dhiimi-gpiho Lhuvat, 

9 Compare Psalms Ixxxix. 49, and xxv, 6. 
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(4) Conjoint functions and attributes of Mitra and Varuna, 


‘The same or nearly the same functions and attributes as are ascribed 
to Varuna are also attributed to him and Mitra conjointly. They up- 
hold and rule over the earth and sky, the shining and the terrestrial 
regions, and place the sun in the heavens (v. 62, 8; v. 69, 1, 4: trt 
rockand Varuna trin uta dyin trini dharayatho rayamai | v. 63, 7; vi- 
67, 5; vii. 61, 4; x. 182, 2). They are the guardians of the world 
(viseasya bhuvanasya gopa | viseasya gopa | yayan visvam part patha | 
ii. 27, 4; v. 62, 9; vii. 51, 2; viii, 25, 1; x. 126, 4). By their 
ordinance the great sky shines (yayor dhama dharmand rockate bythat | 
x. 65, 5), They discharge the rain (v. 62, 3: ava opishtin erijatam 
Piradana | v. 63, .1-3: dyam varshayatho asurasya mayaya). Their - 
godhead is beyond the ken of the skies, or of rivers (i. 151, 9: na cam 
dyavo ahabhir nota sindhavo na devateam panayo nanasur magham). 
They (together with Aryaman) are awful deities, haters and dispellers 
of falsehood (i. 152, 1; vii, 66, 18: riteranak ritajatah ritarridho 
ghoraso anrita-dvishak). They carry out their fixed purposes, which 
are unobstructed even by the immortal gods (v. 63, 7; v. 69,4: na 
vam devah ampitah & minanti oratani Mitra-varuna dhruvagi). They 
make the foolish wise (vii. 60, 6,7: achetasam chich chitayanti dak- 
shaih); they know heaven and earth (vii. 60,7: sme divo animisha 
prithivyaé chikitvamsaf). They look down from heaven observing men 
as if herds of cattle (adhi ya Brikato divah abhi yatheva pasyatah | Seo 
also verses 9 and 16, and R.Y. vii. 60,8). They are described os 
righteous, and as promoters of religious rites (or trath or righteous- 
ness) ritdoridhd, ritavand, ritajata, ritasprisa, ritasya gopau (i. 2, 8; 
i. 23, 5; i. 186, 4; ii. 27,4; v. 63,1; v. 65,2; v. 67, 4; vii. 64, 
2; vii. 66, 19; viii. 23, 30; viii. 25, 8), as the lords of trath and 
light (ritasya jyotishas pati | i. 28, 5). ‘They, with the other Adityas, 
avenge sin and falsehood (chayamanah pindns | chetdro anitasya bhireh | 
ii, 27, 4; vii. 60, 5): the man who neglects their worship is seized 
with consumption (i. 122, 9: jano yo Mitrd-varundv abhidhrug apo no 
edit sunoti akshnayadhruk { svayah sa yakakmam hridaye ni dhatta), 
‘They are besought along with Aditi to remove the trespasses of their 
worshippers (ii, 27, 14: Adite Hitra Varunota mrila yad vo vayah 
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chakrima kach chid agah); and along with Aryaman to give deliverance 
from evil (x. 126, passim). 


(5) Hymn addressed to Mitra only, 


Mitra alone is celebrated in iii. 59, The following are some of the 
verees 

1. Mitro jandn yatayati bruvano Mitro dadhara prithivim uta dyam | 
Mitrah krishtir animisha ’bhi chashte Mitraya havyat ghritavaj juhota | 
2, Pra sa Mitra marto astw prayasvdn yas te Aditya sikshati vratena | 
na hanyate na styats tvd-tto nainam amho aénoty antito na darat | 4. 
Ayam Mitro namasyah susevo raja eukshatro ajanishja vedhah | tasya 
vayam Mitrasya sumatan syama | 5. Hakan adityo namasad upasadyo 
yatayazjano grinate susevah | 7. Abhi yo makina divam Mitro babhiva 
saprathah | abhi Sracobhih prithivim | 8. Mitraya Pancha yemire janch 
abhishti-gavase sa devin visvan bibhartti | 

“1, Mitra, uttering his voice, calls men to activity. Mitra sustains 
the earth and the sky. Mitra with unwinking eye beholds (all) crca- 
tures, Offer to Mitra the oblation with butter. 2, Mitra, son of 
Aditi, may the mortal who worships thee with sacred rites, have food. 
He who is protected by thee is neither slain nor conquered. Calamity 
does not reach him from near or from far, 4. This Mitra has been 
born adorable, blessed, a king, strong, and wise. May we abide in his 
favour, 5. This great Aditya, who rouses men to exertion (see v. 1), 
who is favourable to his worshipper, is to be approached with rever- 
ence. 7. The vast Mitra who by his greatness transcends the sky, and 
the earth by his glory. 8. The five classes of men have done homage to 
‘Mitra the powerful helper, who sustains all the gods.” 


(6) Professor Roth's remarks on Mitra and Varuna, 


In his paper on ‘‘The highest gods of the Arian races” (Journ. of 
the German Oriental Society, vi. p. 70f.), Professor Roth hes the fol- 


334 Like other gods, and in partionler Indra, they ere represented ns drinking the 
soma-juice, i. 136, 4; i. 197, 1ff.; iv. 41, 9; iv. 42, 65 v. 64, 75 ¥. 71,3; ¥. 72, 
1-3; vi 68, 10. 

4 With this verse Roth (Iustrations of Nirukta, x. 22, p. 140) compares R.V. 
¥. 82, 9, whore it in ssid‘ “Savitzi, who causes all creatures to hear his sound, and 
impels thom.” Comp. v. 5 of the present hymn ; and vii. 36, 2, referred to by Roth 
in the passage about to be quoted. 
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lowing ingenious and interesting observations on Mitra and Varuna: 
“ Within the circle of the Adityas there subsists the closest connection 
between Mitra and Varuna, who are invoked more frequently together 
than Varuna is invoked singly. We find only one hymn in which 
Mitra is invoked by himself (iii. 59). The fact that this dual invo- 
cation is preserved in the Zend Avesta, in regard to Ahura and Mithra, 
though the position of both has become entirely altered, and Mithra is 
not even reckoned among the Amshaspands,—this fact proves how 
close the ancient connection of the two was, when it has been main- 
tained even after the reason for it had ceased... .... The essential 
character of the two gods, es distinguished from one another, is nowhere 
distinctly expressed in the hymns, and was in fact originally one which 
could not be defined with intellectual precision. But the stage of 
religious culture which lies before us in the Rig-veda, enables us to 
distinguish this difference as one already existing, viz., thab Mitra is 
the celestial light in its manifestation by day, while Varuna, though 
the lord of light and of all time, yet rules especially over the nightly 
heaven. A hymn of Vasishtha (vii. 36, 2) says: ‘One of you (Varuna) 
is the lord, and unassailable guide, and he who is called Mitra, (¢.e. the 
friend) calls men to activity’ (ino vam anyeh padavir adabdho janam cha 
Mitro yatati bruvanah). Here so much at least is declared (and the 
same thing is expressed in nearly the same words in other places), that 
the light of day, which awakens life, and brings joy and activity into 
the world, is the narrower sphere of Mitra’s power; though, however, 
Varuna is not thereby relegated to the night alone, for he continues to 
‘be the lord and the first. 

“Though therefore such representations as are expressed in Indian 
exegesis, (as for instance, when Sayana says on R.V. vii. 87, 1, that 
Varune is the setting sun), are far too narrow and one-sided, they still 
contain some truth ; and we may guess by what process they are to be 
developed, If Varuna is, as his name shews, that one among the lucid 
Adityas whose seat and sphere of authority is the bright heaven, in 
whose bogom is embraced all that lives, and therefore also the remotest 
boundary, beyond which human thought sesks nothing further, then is 
he also one who can scarcely be attained either by the eye or by the 
imagination. By day the power of vision cannot discover this remotest 
limit, the bright heaven presents to it no resting place. But af night 
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this veil of the world, in which Varuna is enthroned, appears to 
approach nearer, and becomes perceptible, for the eye finds a limit, 
‘Varuna is closer to men. Besides, the other divine forms which, in 
the clouds, the atmosphere, the rays of light, filled the epace between 
the earth and yonder immeasurable outermost spheré, have disap- 
peared : no other god now stands between Varuna and the mortal who 
gazes at him.” 


(7) The Indian Mitra and the Zoroastrian Mithra. 


‘Whatever may be the the succcss of the attempta made to identify 
any other of the Indian and Iranian gods with one another, there can 
at least be no doubt, from the correspondence of the two names, that 
the Vedio Mitra and the Mithra of the Zend Avesta were originally the 
eame deity. Accordingly, the late Dr. F. Windischmann, in his Dis- 
sertation on the Persian Mithre,”* regards it as established that this 
god was known, and Common, to the old Arian race before the separa- 
tion of its Iranian from its Indian branch, though the conception of 
his character was subsequently modified by Zoroastrian ideas, That 
Mithra was worshipped in Persie in and previous to the age of Hero- 
dotus, is proved, as Windischmann remarks, by the common use of 
such names as Mitradates and Mitrobates. Herodotus himself (i. 131) 
speaks of Mitra, not ag a god, but asa goddess (‘Ermeuabfxan: 88 ial of 
Otparly Blew, raph re *Acovplur uaddvres Kad "ApaBley’ xodlovar 8& 'Acwdpios 
why "Agpodlryy Mirurra, Apd Biot Bi “Aderra, Mépsas 8 Mirpay. Seo Rawlinson’s 
note, in loco, in his translation of Herodotus). But Xenophon (Cyrop. 
viii, 5, 58; (Ee. iv. 24), and Plutarch (Artox. 4, and Alexand. 30) 
describes the Persians es swearing by the god Mitra. And Plutarch, 
in his treatise on Isis and Osiris, chap. xlvi. tells us thet Zoroaster 
conceived of Mithra 2a standing intermediate between the deities 
Oromazes, the representative of light, and Areimanius, the representa- 
tive of darkness and ignorance." It is unnecessary to say anything 
further here of the Persian Mithra, the eventual introduction of whose 
‘worship into the West is matter of history. 


1M Mithra, ein Beitrag zur Mythengeschichte des Orient, ia the Abbandlungen 
far dio Kunde des Mongenlandes, Leipzig, 1857. See pp. 64 £. 
87 Tid, p. 66, ‘This passage is also quoted in the 2nd vol. of this work, p. 471, 
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(8) Ja thore any historical connaction between Varuna and Ahura Masia? 


‘Varuga also, in the opinion of certain writers, is connected, at least 
indirectly, with the Ahura Mazda of the old Persian mythology; and. 
in support of this it may be alleged,—(1) that the name of Asura, the 
divine being, is frequently applied to Varuna, as an epithet; (2) that 
the class of Indian gods called Adityas, of whom Varuna is the most 
distinguished, bears a certain analogy to the Amshaspands of the Zend 
mythology, of whom Ahura Mazda is the highest; and (8) that a close 
connection exists between Voruns and Mitra, just as, according to Pro- 
fessor Roth (see above), Ahura and Mithra are frequently associated in 
the Zendavesta, though the position of the two has otherwise become 
altered, and Mithra is not even reckoned among the Amshaspands, 
Other scholars, however, think that there ia not sufficient proof of 
‘Varuna and Ahura Mazda being connected with one another. 

I shall state the opinion of Professor Roth in regard to the connec- 
tion of Varuna with Ahura Mazda more fully in the next Section, 
where reference will be made to the same writer’s views regarding the 
relation of Indra to Varuna. 


(9) Varuna connected with the element of water even in the Rig-veda. 


Though Varoga is not generally regarded in the Rig-veda as the 
god of the ocean, he is yet in the following passages connected with 
the element of water, both in the atmosphere and on the earth, in such 
a way as may have led to the conception of his character and functions 
which is fully established in the later mythology. 

i. 161, 14, Diva yanti Maruto bhamya Agnir aya Vato antarik- 
shena yati | adbhir vati Varunak samudrair yushman ichhantah Sarasak 
napatah | “ Desiring you, ye sons of strength, the Maruts proceed 
through the sky, Agai along the earth, this Vata (wind) through the 
atmosphere, and Varuna along the waters, the ocean” (adbhih samu- 
draih).™ 

vil. 49, 9. Yah dpo divyah ute 0d sravanti Khanitrimah uta od 
scayaiah | samudrarthak yah éuchayah pavakas tah apo devir tha 
ini avantu | 3, Yasan raja Varugo yati madhye satydnrite avapatyan 


3% Sco Bollensen in Or. and Occid, 2, 467. 
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jandndm | madhuichutah suchayah—| 4. Yasu raja Varuno yasu Somo 
vibve devah ydsu drjam madants | Vaiseanaro yasu Agnih pravishtas tah 
dpah—|™ “May tho waters which are celestial, and those which flow, 
those for which channels are dug, and those which are self-produced, 
those which are proceeding to the ocean and are bright and purifying, 
preserve me! 8. May those (waters) in the midst of which king Varuna 
goes, beholding the truth and falsehood of men, which drop sweetness 
and are bright and porifying, preserve me! 4. May those waters in 
which Varuga, Soma, and all the gods are exhilarated by food, into 
which Agni Vaisviuara has entered,” ete. etc. 

vii. 64, 2. A rajand mahab ritasye gopa sindhupati kshatriya yatam 
arvak | iam no Mitracarund ute vyishtim ava dieah inoatam siradana |™ 
«Mitra and Varuna, ye two kings, protectors of the great ceremonial, 
strong lords of the sea (or of rivers) come hither; send us food and rain 
from the sky,” ete. 

In the second of these texts, vil. 49, 8, the waters, in the midst of 
which Varuna is said to move, “‘beholding the truth and faleehood of 
men,” seem to be rather aerial than oceanic, as the former, from their 
position above the earth, would appear to afford to the god (when en- 
thropomorphically regarded) a more convenient post of observation 
than the latter. And in vii. 64, 2, the epithet studhupadz, “lords of 
the sea,” (or “of rivers,” nadyah palayitarau, Siyana), is applied not 
only to Varuna but to Mitra also, who is not, that I am aware of, ever 
connected with the sca, even in later mythology. If we add to this, 
that these two gods are here solicited to send food and rain from the 
sky, it may result that they are called sindhupatt, as supplying the 
aerial waters by which terrestrial streams are filled. On the other 
hand the 2nd verse of the hymn just quoted, vii. 49, 2, with which 
however Varupa is not directly connected, must be understood (as 
Professor Miiler remarks, Transl. of R.V. i. p. 46) of terrestrial waters. 
Though, as we have seen above, Siyana does: not generally style 
‘Varuna the god of the sea, but, in conformity with older conceptions, 
the deity who presides over the night, he does, in his explanation of 


19 Sam Prof, Miiller’s remarks on the word eamudra, Trans. of B.V. i, 44 ff 
‘where this verse ie quoted and translated. 

Wo Tuitt, 8. vi 4, 3, 3, says: Mitrdvarumew vat pam netaraw | “Mitra and 
‘Varuga aro the loaders of the waters.” 
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R.V. i. 161, 14, and viii. 58, 12, call him the jalabhimant deca, “the 
deity presiding over the waters.” 

In viii. 41, 8, Varuna appears to be called a hidden ocean (samudro 
apichyah). 

viii, 58, 12. Sudevo ast Varuna yasya te sapta sindhavah | anuksha- 
ranti kikudai sarmyat sushirdm iva | “Thou art a glorious god, 
Varuna, into whose jaws the seven rivers flow, as into a surging 
abyas,”? 

‘Varuna is also connected with the sea or with the rivers, which 
he is said to inhabit, as soma (the plant) does the woods, in ix. 90, 2 
(vand vasano Varugo na sindhin); and in Vaj. Sanh. x. 7, it is said 
that ‘Varuna, the child of the waters, made his abode within the 
most motherly waters as in his home” (Pastyasu chakre Varunah sad- 
hastham apam Sigur matritamdsu antah). Sve also the third verse of 
the sixteenth hymn of the A.V. quoted above, 

Tu the following texts of the Atharva-veda, Varuna is connected 
with the waters: 

A.V. iii, 8, 3. AdBhyas toa raja Varuno heayatu somas ted heayatu 
parcatebhyah | * May king Varuna call thee from the waters, and Soma 
from the mountains.’? 


iv, 15, 12. Apo nishinchann asurah pita nak Svasantu gargarah apam 
Varuga | “Our divine father shedding the waters—may the streams 


of water breathe, o Varun: 
v.24, 4. Varmmo 'pam adhipatib | 5. Mitravarunau vpishtyah adhi- 
pati} “Varuna the lord of the waters.” 5. “Mitra and Varuna the 
lords of rain.” ‘ 
vii. 85. 1, Apsu te rajan Varuna griko hiranyayo mitak | “Thy 
golden house, o Varuna, is in the waters,” 





41 Bee Roth's Mustrations of Nirakta, pp. 70 f. 

10 The Taitt, 8. v. 6, 4, 1, says: apo Varunaeya patnayah asan | ta Aguir 
abbyadhyayat | tak samabhavat | tasya retah pardpatat | tad iyam abhavat | yad 
dvitiyam parapatat tad adv abhavat | iyam vai virad azau svarat | “Tho waters aro 
tho wives of Varuna, Agni regurded them with desire. He coneorted with them. Hi 
dood fell. It became this (earth). That which fell the second time became that 
(sky). This (earth) is eirdy, that (sky) is every.” The Varzhe Puriua, sect. 121 
{Anfrecht, Catal. p. 694) speaks of Varups being universally known as the guardian 
of the ocean (serve lokah Ai jananti Varunah pati sagaram). Tho Skanda Purina, 
set, 12 (Anfrecht, Oat, p, 68a), relates that Varuna was formerly the son of Kerdema, 
and bore the name of Suchishmat; and that he is said to have obtained the 
sovereignty of the sea by worshipping Siva. 
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(10) Explanations by Professors Roth and Westergaard of the process by 
which Varuna came to be regarded as the regent of the sea. 


Professor Roth gives (in a paper read in October, 1851, and published 
in the Journal of the German Oriental Society, vi. 78) the following 
statement of the process by which he conceives that Varuna came in 
later times to be regarded as the god of the sea. 

“The hymns of the Veda give already indications of this develop- 
ment, since Varuna is in one place brought into the same connection 
with the waves of the sea, as Storm and Wind are with the atmosphere 
and the heaven, and as Agni is with the earth (i. 161, 14, translated 
above), and it is elsewhere said of him that he sinks into the sea (vii. 
87, 6), while in another passage the rivers are described as streaming 
towards bim (viii. 58, 12). When, on the one hand, the conception of 
‘Varuna as the all-embracing heaven had been established, and, on the 
other hand, the observation of the rivers flowing towards the ends of 
the earth and to the sea had led to the conjecture that there existed 
an ocean enclosing the earth in its bosom, then the way was thoroughly 
prepared for connecting Varuna with the ocean. Another side of the 
affinity between the celestial and oceanic Varuna may be expressed in 
the words of Alexander von Humboldt, which perfectly coincide with 
the ancient Indian view : ‘The two envelopments of the solid surface 
of our planet, viz., the aqueous and the atmospheric, offer many 
analogies to each other, in their mobility, in the phenomena of their 
temperature, and in the fact that their parts admit of being displaced : 
the depth both of the ocean and of the atmosphere is unknown to us.’”” 

On the same subject Professor Westergaard remarks (in a paper 
originally published in 1852, and translated by Professor Spiegel from 
the Danish, and published in Weber’s Indische Studien, vol. iii.) : 
“The Zend word Varena corresponds also etymologically, on the one 
hand, to the Greek odpavds, and, on the other, to the Indian Varuna, 
@ name which in the Vedas ia assigned to the god who reigns in the 
furthest regions of the heaven, where air and sea are, as it were, 
blended; on which account he has, in the later Indian mythology, 
become god of the sea, whilst in the Vedas he appears first as the 
weystic lord of the evening and the night.” And he adds: ‘* Possibly 
the Iranian Varena, in opposition to Yima’s home on the remotest 
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mountains of the east, denotes, originally, the distant western region 
of the heaven and the air, where, eyery evening, the sun and light 
conceal themselves, and so much the rather as the epithet Varenya, 
derived from Varens, is in the Zenda-vesta applied only to the evil 
spirits of darkness’ (p. 415 f.). 


(11) Correspondence of Varuna with the Greek Odpavds. 


‘We have already seen that Varuna corresponds in name to the 
Oépavas of the Grecks. ‘ Uranos,” as Professor Miiller observes,“ 
‘in the language of Hesiod, is used aa a name for the sky ; he is made 
or born that he should ‘be a firm place for the blessed goda.’™“ It is 
said twice that Uranos covers everything (v. 127), and that when he 
brings the night, he is stretched out everywhere, embracing the earth. 
This sounds almost as if the Greek mythe had still preserved a recol- 
lection of the etymological power of Uranos, For Uranos is ia the 
Sanskrit Varuna, and is derived from a root, Var, to cover; Varuna 
being in the Veda also 2 name of the firmament, but especially con- 
nected with the night, and opposed to Mitra, the day.” 

‘The parallel between the Greek Uranos and the Indian Varuna does 
not, a8 we have already seen, hold in all points. There is not in the 
Vedic mythology any special relation between Varuna and Pyithivs, the 
Earth, as husband and wife, as there is between Uranos and Gaia in the 
theogony of Hesiod; nor is Varune represented in the Veda, as Uranos 
is by the Greek poet, as the progenitor of Dyaus (Zeus), except in the 
general way in which he is said to have formed and to proserve heaven 
and earth, 


4a Oxford Essays for 1856, p. 41; Chips, ii, 65. 
44 Hesiod Theog. 126 :— 
Tain 86 roe xpirrov uty dyelvaro Toov avr 
Obpaydy borepocv®’, toa uur wep) wdvra Kadderrot, 
“Opp ay waxdpacar Oevis Bos bagarts del. 
: Compare Ait, Br. iv. 27, quoted above, 
44s Tid, ¥. 176 — 
THAGs B8 Noes” dxdywr udyas Obpavds, dugt Bt Taip 
“Iuelpay purdrqror énéoxero Kal p draxicin 
Mévrp. 
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(12) Varuna, a8 represented in the hymns,—a metrioal sketch. 


Io, reared of old by hands divine, 
High towers in heaven a palace fair; 
Its roof a thousand columns bear; 

A thousand portals round it shine. 


Within, enthroned in godlike state, 

Sits Varuna in golden sheen ; 

To work his will, with reverent mien, 
His angel hosts around him wait. 


‘When I beheld this vision bright, 
I deemed the god was clad in flame,— 
Such radiance from his presence came, 
And overpowered my aching sight. 


Each morn, when Ushas etarts from sleep, 
He mounts his car, which gleams with golds 
All worlds before him lie unrolled, 

As o’er the sky his coursers sweep. 


He, righteous lord, the sceptre wields, 
Supreme, of univereal sway, 
‘His law both men and gods obey; 
To his degree the haughtiest yields, 


He spread the earth and watery waste ; 
‘He reared the sky; he bade the sun 
His shining circuit daily ran ; 

In him the worlds are all embraced. 


By his decree the radiant moon 
‘Moves through the nightly sky serene, 
And planets sparkle round their queen;—* 
But whither have they fled at noon ? 


© In Indian mythology the moon is & god, not 2 goddess; but I have in this line 
sdhered to customary English poetical phraseology. 


‘T6b 
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The rivers flow at his behest, 
And yet—admire his wondrous skill ~ 
The ocean-bed they cannot fill, 
Although their currents never rest, 


The path of ships across the sea, 
The soaring eagle’s flight, he knows,t 
The course of every wind that blows, 
And all that was or is to be. 


Descending, ceaseless, from the skies, 
His angels glide this world around ; 
As far as earth’s remotest boand, 

All-scanning, range their thousand eyes. 


This mighty lord who rules on high, 
Thongh closely veiled from mortal gaze, 
All men’s most secret acts surveys ; 

He, ever far, is ever nigh. 


Two think they are not overheard 
Who sit and plot, as if alone; 
Their fancied secrets all are known, 

‘Unseen, the god is there, a third. 


‘Whoe’er should think his way to wing, 
And lurk, unknown, beyond the sky, 
Yet could not there elude the eye 

And grasp of Varuna, the King. 


For all within the vast expanse 
Of air that heaven and earth divides, 
‘Whate’er above the heaven abides, 
‘Lies open to his piercing glance, 


4 Compare Proverbs, xxx. 18: ‘There be three things which are too wonderful 
for me; yea, four which I know not: 19. The way of an engle in the air; the way 
‘fa serpont upon a rock; the way of a ship in the midst of the nea; and the way of 
aman with a maid.” 
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The ceaseless winkings all he sees, 
And counts, of every mortal’s eyes > 
In vain to wink a creature tries, 
Unless the god the power decrees. 


To thoughtful men who truth discern, 
And deeply things divine explore, 
The god reveals his hidden lore ; 

But fools his secrets may not learn, 


He marks the good and ill within 
The hearts of men—the false and true 
Discerns with never-erring view : 

He hates deceit, chastises vin. 


His viewless bonds, than cords and gyves 
More hard to burst, the wicked bind; 
In vain, within their folds confined, 
To cast them off the sinner strives. 


And yet the god will not refuse 
His grace to one who inly moans, 
‘When fetter-bound, his errors owns, 
And for forgiveness meekly sues. 


But where is, lord, thy friendship now ? 
Thine ancient kindness, o, restore ; 
May we, so dear to thee of yore, 

No longer dread thy frowning brow. 


Thine ire we did not madly brave, 
Nor break thy laws in wanton mood ; 
We fell, by wrath, dice, wine, subdued 
Forgive ua, gracious lord, and save. 
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Absolve us from the guilt, we pray, 
Of ali the sins our fathers wrought, ¢ 
And sins which we commit by thought, § 
And speech, and act, from dey to day. 


From dire disease preserve us free, 
Nor doom us to the house of clay 
Before our shrivelling frames decay : 
A good old age yet Jet us see. 


In vain shali hostile shafts assail 
The man thy shielding arm defends ; 
Secure, no wrong he apprehends, 
Safe, as if cased in iron mail. 


As mother birds their pinions spread 
To guard from harm their cowering brood, 
Do thou, o lord, most great and good, 
Preserve from all the ills we dread. 


} See Exodus, xx. 5, Deuteronomy, y. 9, and Ezekiel, xviii. 1{f, 
§ Big-veda, x. 37, 12. 


AS REPRESENTED IN THE RIG-VEDA. 7 


SECTION VI. 
' INDRA." 


According to the Greek geographer Strabo, the Indians, as known to 
him by the report of other writers, “worshipped Jupiter Plavius, the 
river Ganges, and the gods of country.” This Jupiter Pluvius was, 
no doubt, Indra, Although at the period to which Strabo’s information 
refers, this god, in all probabilty, no longer occupied the same promi- 
nent position as of old; he was, as Professor Roth remarks," the 
favourite national deity of the Aryan Indians in the Vedic age. More 
hymns are dedicated to bis honour than to the praise of any other 
divinity. 

(1) His origin and parents ; his wife, 

Although, however, his greatness is celebrated in the most mag- 
nificent language, he is not regerded as an uncreatcd being. As I have 
already noticed, he is distinctly spoken of in various passages as being 
born, and ag having a father and a mother. 

‘Thus it is anid of him : 

iii, 48, 2. Yaj jayathas tad ahar asya kame améoh plyaisham apibo 
givishtham | tam te mata part yosha janitrt mahah pitur dame dsinchad 
agre | 3. Upasthaya mataram annam attta tigmam apasyad abhi comam 
adhak | 

“On the day that thou wast born, thou didst, from love of it, drink 
the mountain-grown juice of the soma-plant. Of old, the youthful 


148 Strabo, xv, 1, 69, p. 718, quoted by Lassen, Indische Alterthumskunde, ii. 698: 
Adyerar 38 xal tabra xaph ray ovyypaptur, Sr: ofBovras ply thy Sufpror Ale of 
"[xBol, kad ray Tdyyny worapdy, xal robs éyxwplovs Baluovas. 

7 In my ecoount of Varuna there is Little of importance that had not been pro- 
viously said by Professor Both; but in this description of Indra there is a larger 
collection of particulars than I have noticed to have been brought together elaowhere., 

48 In his Lexicon, sv, Indra. 


18 THE INDIAN GODS GENERALLY, 


mother who bore thee, satiated thee with it in the house of thy mighty 
father. 8. Approaching his mother, he desired sustenance; he beheld 
the sharp-flavoured soma on her breast.” 

Again in iv. 17, 4. Suviras te janita manyata Dyaur Indrasya kartta 
svapastamo *bhit | yak 1h jajana svaryam suvajram anapachyutaih sadaso 
na bhama |... . 17. Kiyat svid Indro adhi eti matuh kiyat pitur 
Janitur yo jajana | “Thy father was, as the Sky thought, a most stal- 
wart being; the maker of Indra, he who produced the celestial 
thunderer, immovable as the earth,—he was a most ekilful workinan. 
17. How much does Indra regard bis mother, how much the father 
who begat him ?”” ¥* 

iv, 18, 1. Ayam panthah anuvittah purdno yato devth udajiyanta 
vive | ataé chid & janishishja pravriddho ma mataram amuyd pattave 
kah | 5. Avadyam iva manyamanad guha *kar Indram mata viryena 
nyrishtam | athe ud asthat svayam atkam vasdnah & rodast aprinaj 
fayamanah | 10. Grishtih sasava sthavirah tavdgdm anddhrishyam 
trishabham tumram Indram | arilham vateain charathdya mata svayan 
gatum tanve tchhamanam | 11. Uta mata mahisham anvanenad ami tot 

Johati putra devak | athabravid vritiram Indro hanishyan sakho Vishno 
vitardm vt kramasva | 12. Kas te mataram vidhavam achakrat sayum kag 
tvdm ajighdmsat charantam | kas te devo adhi mardike asid yat pitaram 
prakshingh padagrihys | 

‘This has been traversed as the ancient path, through which all the 
gods were born; through this let the grown (embryo) be produced ; 
Jet him not vainly cause his mother to perish.” 5. Regarding it (his 
birth) as a fault, the mother concealed Indra, who was full of vigour. 
Then he himself arose, clothed with a robe, and filled both worlds as 
goon es he was bora. 10. His mother, (like) a cow, bore Indra, an uu- 
licked calf, strong, robust, unassailable, vigorous, and lusty, in order 

449 Professor Miiller, Lectures ii. 480, translates the first of these verses thus: 
Dyu, thy parent, was reputed strong; the maker of Indra was mighty in his works; 
ho (who) begat the heavenly Indra, armed with the thunderbolt, who is immovable as 
the earth, from his seat :”” and the 12th verse as followa: “Indra ‘ tomewhat excels 
‘his mother and the father who begat bim.’” Of the Maruts also it is 
that Hadra, their father, was yoting and an excellent workman (yuo pit evapah 
Rudra} esham, Tha next hymn of the ssme Mapdala, iv. 18, makes repeated reference 
to Tndra’s birth and parents. 

480 For the Commentator’s explanation of this obscure hymu aco Professor Wilson's 
‘Pronslation, note 1, 
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that he might range abroad, and desiring full scope for himself. 11, 
And his mother affectionately regarded her mighty son, saying, ‘those 
gods forsake thee, my son.’ Then said Indra, preparing to slay Vyittra, 
«Friend Vishno, stride boldly forward.’ 12. Who made thy mother a 
widow ? Who sought to slay thee lying or moving? What god stood 
by thee in the fray when thou didst crush thy father, seizing him by 
the foot?” 

vii. 20, 5. Vrishd jajana vrishanam ranaya tam u chin nart naryamh 
easiiva | “A vigorous (god) begot him, a vigorous (son) for the battle: 
a heroic female (nari) brought him forth, a heroie (eon),” ete. 
Again, vii. 98, 8. Jajnina k somam sakass papitha pra ts mata 
mahimanam wacha | “When born, thou didst drink the soma- 
juice to (gain) strength: thy mother declared thy greatness.’ 
x. 73, 1. Janiehthak ugrahk sahase turaya mandrah yishtho bahula- 
Bhimanah | avardhann Indram Marutas ohid attra mata yad vtram 
dadhanad dhanishtha | “Thou wast born fierce to exercise impetuous 
Btrength ; exulting, fiery, full of confidence. The Maruts here aug- 
mented Indra when his opulent mother brought forth the hero.” 
x. 120, 1. Tad id asa bhuvaneshu jyeshtham yato jajne ugras toesha- 
nrimnah | “That was the highest (being) in the world from which this 
fierce and impetuous (god) was born,” ete. x. 134, 1. Ubhe yad Indra 
rodast dpapratha ushah iva | mahantan tva makina samrdjan charsha- 
nindi dect janitrt ajijanad bhadra janitrt ajtjanat | “When thou, 
Indra, didst fill the two worlds like the Dawn, a divine mother 
bore thee, a gracious mother bore thee, the great monarch of the 
great people” (the gods?). In x. 101, 12, as we have already seen, 
he is called the son of Nishtigri. This word, as I have already 
noticed, p. 13, note 9, is treated by the commentator as a synonym of 
Aditi; but though Indra is always regarded as an Aditya in the later 
mythology, and is oven addressed in that character, along with Varuna, 
in vii. 85, 4 (yah Aditya Savasd vam namaavan), he is not commonly 
described as such in other parts of the Rig-veda." 

In the A.V. iii. 10, 12, we read: Ekashfaka tapasd tapyamand jojana 
garbham mahimanam Indram | tena devah ashahanta gatrin hantd dasyt~ 
nam abhavat S'achipatih |“ Ekashtaka, practising austere-fervour, boro 


28 In iv. 26, 1, be appears to be identified with Manu and Sirye, and in vill, 82 
4,4, and x, 89, 2 with Sirye, In il. $0, 1, he receives the epithet of Sarit 
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as @ child the glorious Indra. By him the gods conquered their 
enemies; the lord of Sachi (or of might) became the slayer of the 
Dasyus.” 

Tn the next verse Ekashtaka is called the mother of Soma, as well as 
of Indra, and the daughter of Prajapati. In A.V. vi. 88, the mother of 
Indra is invoked, but her name is not given. According to the M.Bh, 
Adip. 3136, Indra is one of the sons of Kagyapa and Dakshiyant, t.6. 
the daughter of Daksha, or Aditi. See also viii. 45, 4, 5; viii. 66, 1, 
2, which will be quoted farther on. In viii. 58, 4, he is called the 
son of truth (sini satyasya). 

In another place (iii. 49, 1) he is said to have been produced by the 
gods, as a destroyer of enemies (ghanam vritranam janayanta devah | 
See also ii, 18, 5, and iii. 51, 8). 

In the Purusha Sikta (R.V. x. 90, 18) Indra is said to have sprung, 
along with Agni, from the mouth of Purusha (mukhad Indras cha 
Agnié cha); and he is one of several gods aid, in ix. 96,5 (Somak... 
janita Indrasya), to ave been generated by Soma. In ono of the 
latest hymns (x. 167, 1) he is declared to have conquered heaven by 
austerity (tvati tapah paritapya ajayah eval). 






482 In one of the short stories about the gods, of which it and the other Brahmans 
are foll, the S'atap. Br. xi. 1, 6, 14, says of Indra: Tah vai tah Prajipater adhi 
devatah asrijyanta Agnir Indrah Somah Parameshthi prijapatyah | 16. Tah saha~ 
triyuaho jajnire | tah yatha nadyai param paripatyed eva scasya Tyushak param 
pardchakhywh | 14. These goda were created from Prajipati, viz. Agni, Indra, 
Soma, and Parameshthin Prajapatya. 15. These were born with a life of a thousand 
Just ase man can look across to the other bank of a river, they looked 
‘cross to the end of their life.” Again the Taitt. Br. ii, 2, 8, 8, snys of Indra: 
Projdpatir devtsuran asrijata | sa Indram apt na asrijata | tam devdh abruvann 
“Indram, no janaya” iti | 90 "bravid “yathd "ham yushmama tapard 'spikehi 
tvam Indra janayadhvam” iti | te tapo "tapyanta | te Gtmann Indram apa. 
dyan | tam abrwan “jayaeve”’ iti } a0 "bravit “kim bhagadheyam abhi janishe 
ye? ili | “ritin sativatsaran prajah pation imtn lokan” ity abruvan | étyadi | 
“Prajapati ereated gods and Asuras, but he did not also create Indra, The 
gods said to him: ‘Create Indra for us.’ Ho roplied: ‘As I have created 
you through austere-fervour (tapas), 80 do you generate Indra.’ They practised 
pustere-ferrour. They saw Indra within themselves. They wid to him, ‘Be 
‘born’ He said, *To what lot shall I be born?’ They ssid to him, ‘To the 
seasons, tho years, the creatures, the beasts, these worlds,” etc. The same Brikmaga, 
ii, 2, 10, 1, telis us that Projapati created Indra last of the gods, and sent bim to be 
the lord of the other deities. The gods said to him, *Who art thou?* ‘We aro 
superior to thee” He reported their reply to Prajipati, and asked for the splendour 
which resided in Prajapati, in order that he might become the chief of the gods, eto.”” 
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In vi. 59, 2, Indra and Agni, as we have already seen, p. 14, are enid 
to be twin brothers, having the same father, and whose mothers are, the 
one here, the other there. (The sense of this is not very evident, unless 
it simply mean that the mothors aré different.) In x. 55, 1, his brother's 
children are mentioned (ud astabhnah Prithivim Dyam abhike bhratuh 
putran maghavan titvishdnah). Heaven and Earth seem to be intended. 
If eo, who is their father? In vi. 55, 5, Pishan is called Indra’s 
brother (Arata Indrasya). 

Even as an infant Indra is said to have manifested bis warlike ten~ 
dencies, ‘As soon as he was born, the slayer of Vrittra (Indra) prasped 
his arrow, and asked his mother, ‘Who are they that are renowned as 
fierce warriors!’”” (viii. 45, 4, @ bundam vrittraha dade jatah prickhad 
ot mataram | ke ugrak ke ha érinvire | viti, 66, 1. Jajndno Ai satakratur 
ti prichhad iti matoram | he ugrah ke ha éinvire |). His worshipper 
says of him: 1, 102, 8, Asatrur Indra janueha sondad asi | “Thou, 
Indra, art of old by nature without an enemy.” Compare i, 176, 1. 
Statrum anti na vindasi | x. 188, 2. Asatrur Indra jajnishe). 

In i. 82, 5, 6, Indra’s wife is alluded to. 5. Zona jayam upa priyim 
mandano yahi | 6. Sam «% potnya amadak | “Go exhilarated to thy 
dear wife.” “ Be exhilarated with thy wife.” 

In another place iii. 53, 4 #., the poet describes the perplexity he 
fancies Indra must feel in choosing between the attractions of homo 
and those his worshippers have to offer in the way of soma-libations. 
4, Jaya id astam maghavan sa id u yonis tad it toa yuktah harayo 
vahantu | yada hada cha sunavama somam Agnis tod dito dhanvati achha | 
5. Para yahi maghacann & cha yahi Indra bhratar ubhayatra te ortham , 
yatra.rathasya brthato nidhanam vimochanam vdjino rasabhasya | 6, 
Apah somam astan Indra pra yahi kalyanir jaya ewranam grihe ts | 
yatra rathasya brihato nidhanath vimochanam vdjino dakshindvat | 
(Prajopatir Indram aarijata anyjGvarain dovindm | tam prihinet “pareht | eteehate 
devanim adhipatir edhi” iti | tam devab abruvan “kas toam asi vayamh vai toat sreyain- 
aah amah” iti | 40 ’Bravit ‘kas tvam asi vayami vai tvat dreyatieah amah’ iti ma 
devih abruvann” iti | atha vai idaih tarks Projapateu harah atid (2) Yad asminn 
Gditye | tad nam abravid “etad me prayackha | atha aham cteahain devindm adhi- 

patir bhavichyami” iti |). Compare the Taittirlya Sanbita vi. 6, 11, 2, whero 
Indra ia said to have become chief of the gods in virtue of s ceremony which Pra- 
japati communicated to him, See also the same work vii. 2, 10, 2. In another 
place vii. 8, 6, 6, he is eaid to bave obtained from Prajtipati the panchadadastira 
vajra, whereby ho was enabled to overcome the Asuras, of whom he had previously 
been aftaid, and to attain prosperity. ‘ 
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4. “A wife, Indra, is one’s home; she is a man’s dwelling; there- 
fore let thy horses be yoked, and carry thee thither. But whenever 
we pour forth a libation of soma, then may Agni hasten to oall thee, 
5. Depart, Indra; come hither, brother Indra; in both querters thou 
hest inducements. Whenever thy great chariot halts, thy steed ia 
unharnessed. 6. Depart, Indra, to thy home; thou hast drunk the 
soma; thou hast a lovely wife, and pleasure in thy house. Where- 
ever thy great chariot halts, it is proper that thy stecd should be 
unharnessed.” 

In a fow passages (i, 22, 12; ii, 32, 8; v. 46,8; x. 86, 11, 12) 
mention is made of a goddess Indrani, who, from her name, must bo 
the spouse of Indra. In the first three places she is invoked together 
with other goddesses, among whom we find Agniyt end Verupint, the 
wives of Agni and Varuna. In x. 86, 11, 12, a little more is told of 
Indrani. Thus in verse 11, the speaker says: Indrazim desu ndrishu 
subhagdm aham aéravam | nahi asyah aparam chana farasd marats 
patih | ‘I have heard that among all these females Indrani is the most 
fortunate; for her husband shall never at avy future time die of old 
age.” The Aitareya Brahmans, iii. 22, alludes to a wife of Indra, 
called PrisahA (te decah abruoann iyatt nai Indrasya priya jaya vavata 
Présahi nama). See Professor Haug’s Translation, p. 194. 

The Sutap. Br. xiv. 2, 1, 8, says: ‘ Indrant is Indra’s beloved wife, 
and she has a head-dress of all forms” (Jndrant ha vat Indrasya priya 
patnt | tasyak ushnisho otévartpatamah). 


188 Tam unable to say to whom the obscene verses (6 and 7) of this hymn refer, 
In Taitt. Br. ii. 4, 2,7, she is thus portentously described: Indrani dovi subhaga 
supatn? ud aiavena pati-vidye jigdya | tritéad aayah jaghanain yojantni | upasthe 
Andram sthaviram bibhartti | Professor Weber, Ind. Stud. iii. 479, quotes from the 
Kithaka, 13, 6, a short passage, stating that Indra was enamoured of » Dinavi, 
called Vilistenga, and that he lived among the Asuras, taking the form of a feraale 
when among females, of a male among males; and thet finding himself, as it wore, 
seized by Nirriti, he resorted toa certain oblation as a remedy,” eto, (Indro vai Vilie- 
tangaiin Danavim akamayata | 90’ ewreehv acharat str? eva atrishy Bhavan puman pumas | 
a Niryiti-grihiteh ta amanyata | aa stam aindri-nairyitam apafyat |) In the 
‘Atharva-veda, vii, 38, 2, a female auys to the man she wishes to love her: Yona a 
michakre Geurt indram devebhyas pari | tena G ni kurve tudm ahai yatha te'sint 
eupriyé | “In order that I may be beloved by thee, I overcome thee with this plant, 
wherewith the Asure female drew Indra down from among the gods.” 
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(2) His attributes physical and menia, 


A variety of vague and general epithets are lavished upon Indra. 
He is distinguished as youthful, ancient, strong, agile (nritu i. 130, 7 
ii, 22, 4; vi. 29, 3; viii. 24, 9, 12; viii. 57, 7; viii. 81, 5), martial, 
heroic, bright, undecaying, all-conquering, lord of unbounded wisdom, 
and irresistible power and prowess, wielder of the thunderbolt, etc., 
ete. (i. 4, 85 i. 16,95 i. 80, 6, 15; i. 61,1; 181, 2, 7; i 84,2; 
i. 100, 12; i. 102, 6; i. 165, 6; ii, 21, 1-3; iti 82,7; 
Hi, 45,23 iii, 46,1; vi. 18,4; vil. 20,4; vii. 29, 5; vill. B1, 8; 
viii. 84, 7 #.; x. 103, 1 ff). “He hes vigour in his body, strength in 
his arms, a thunderbolt in his hand, and wiedom in his head” (ii, 16, 
2. Jathare somam tanvi saho maho haste vajram bharati sirehani kratum | 
viii. 85, 8, Indrasya vajrah dyaso nimislah Indrasyo bahvor bhiyishtham 
ah | Indrasye sirshan kratavo nireke): He assumes the most beautiful 
forms, and is invested with the ruddy lustre of the sun” (x. 112, 8. 
harituaté: varchasa saryasya Sreshthath rapaie tanvam sparsayasva). The 
Vedic poets have also described to us a few of the features, as thoy 
conceived them, of his personal appearance. One of the epithets which 
are moet frequently applied to him is susipra, or siprin, in the interpre- 
tation of which Sayana weavers between ‘the god with handsome 
cheeks or nose” (he eusipra Sobhana-hano Sobhana-nastha v2). (i. 9, 3; 
4.29,2; 1.81, 4; i. 101, 10;™ iii. 82, 8; iii. 86, 10; viii. 32, 4, 
24; vill. 38, 7; vili. 55,4; x. 105, 5), and the “god with the 
beautiful helmet” (éobhanc- dirastranopeto yadvd sobhana-hanuman | iii, 
80, 3; viii, 17, 4; viii. 81, 4; viii, 82, 12), 

In viii. 65, 10, he is said to have egitated his jaws whon rising in 
strength after drinking the coma poured out from a ladle (uétishthann 
gjasd echa pitvt Sipre avepayah | somam Indra cham@ sutam). He ia 











28 Compare i. 30, 11, 

16 A note on this word will be given in the Section on the Marats, 

Wo Ta RY. vi. 46, 3, Indra ia styled schasra-mushka, which Siyana interprets mille 
membra genitalia habens ; and edds the following gross explanation from the Kansbt- 
taki Bribmane: ydm kim cha striyam sembhavann Indro bhoga-lolupataya evadarire 
porvani parvuni dephan sasarjja iti kaushitakibhir Gmntam | On viii. 19, 32, how- 
ever, where the asme epithet occurs, spplied, ea Sayane considers, to Agni, he explains 
it aa meaning “having grest brilliaucy” (mushnanté camaitey opaherants it muah 
Kini tejainai | bohutgaskam). 
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also called hars-tipra, the ruddy-jawed (x. 96, 4, 9, 12); hart-keda, 
the ruddy- or golden-haired (x. 96, 5, 8); Aari-dmasarn," the ruddy- 
or golden-bearded, or moustached (x. 96, 8; x. 23, 4). His beard is 
violently agitated when he is exhilarated, or puts himeelf in motion 
(ii. 11,17, pradodjgmat Smasrushu prinanah; x. 23, 1, pra émasru 
dodhuvat). Hie whole appearance is ruddy or golden (hari-varpae, x, 
96, 1ff., where the changes are rung upon the word hari). He is some- 
times also described as Airagyaya, golden (i. 7, 2; viii. 55, 3), and as 
having golden arms (hiranya-bahu, vii. 34, 4); and somotimes os of an 
iron hue, or frame (éyaea) (i. 56, 3; x. 96, 4, 8). His arms are long 
and far-extended (vi. 19, 8, prithi karasna bahuld gabhastt ; viii. 32, 
10, spipra-karasna; viii. 70, 1, mahahastin).“* But his forms are end- 
tess; he can assume any shape at will (iii, 38, 4, vigvarapo amritant 
tasthau; iti. 48, 4, yathavasam tanvam chakre esha; iii. 53, 8, ropa 
vipat maghava bobhaviti mayah krinvdnas tanvam pari svam; vi. 47, 
18, rapa ripam pratiripo babhuve tad asya ripam Pempeteseiseiy t 
Indro mayabhih pururipah iyate). 


(8) Tis chariot and horsea. 


Carrying in his hand a golden whip (Aaé@ Airanyay?, viii. 33, 11), 
he is borne on @ shining golden car, with a thousand supports (vi. 29, 
2, 4 rathe hiranyaye rathesthah; vii. 1, 24£., rathe hiranyaye ; vill, 
5&8, 16, @ ratham tishtha hiranyayam sahasrapddam), which moves more 
swiftly than thought (x. 112, 2, yas ée ratho manaso javiyan | Indra 
tena somapeydya yhi), and is drawn by two™ tawny (hart, ruddy, or 





10 T guppoee this is the same es Airi-émaérw applied to Agni in R, 
(inutond of which the Sama-veda in the parallel passage reads Aariémadrw. 
fi, 2, 5, Agni is called Airidipra, which Styane interpreta to mean either haraya-dila- 
anu, “he whose jaws carry away,” or diptoshnisha, “with flaming bead-dress.” 

\6 A beard is also ansigned to Pashan, who similarly shakes it (x. 26, 7). 

1 In @ verse which does not oceur in the Rig-veds, the Siima-rede, ii. 1219, thus 
describes Indre’s qrma: Indrasya bahis sthaviran ywoGnde anki%rishyan supra 
‘tkay aaahyau | tau yunjite prathamay yoge agate yabhyain jitam asurayain saho 

mahat | “When the occasion arrives may Indra employ first those arms strong, youth, 
Tal, unassailable, well-sheped, unoonquerable, with which the grout power of the 
Asuras was overcome.” 

W0 Tn if, 28, 4-7 Indra is invited to come with two, four, six, eight, ten, twenty, 

, forty, fifty, sixty, seventy, eighty, ninety, or a hundred horses (compare viii, 
1, 9) to drink the soma-juice. In iv. 46, 3, a thousand horses are eaid to convey 
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golden) steeds, snorting, neighing, and irresistible (i. 80, 16, sasvad 
Indrak popruthadbhir jigaya nanadadbhi baé;asadbhir dhanani ; i. 81, 

3, madachyuia hart), with flowing golden manes, Aedind (i. 10, 3; 
i. 82,65 vill. 17,25 Airanya-hedyd, viii, 82, 29; viii. 82, 24), with hair 
like peacock’s feathers (iii. 45, 1(=A.V. wii. 117, 1), @ Aaribhir yaht 
mayiira-romabhih), and peacock’s tails (maytrasepyd, viii. 1,25), which 
rapidly traverse vast distances (ii, 16, 3, yad afubhih patasi yojana 
puru), and transport him as a hawk is borne by its wings (viii. 34, 9, 
@ tvd madachyuta hart syenam paksheva vakshatah). His car and horses 
appear to have been formed by the Ribhus (i. 111, 1, Zakshan rathamh 
auvpitam vidmana "paras takshan hart Indravaha vrishanvasa | takshan 
pitpibhyam ribhavo yucad vayah; v. 81, 4, anavas te ratham abvaya 
takshan). The following are some of the other texts which refer to 
Indre’a chariot and horses: i. 6, 2; i. 16, 1, 2 (where the horses 
are called-sun-oyed, strachakshasah); i. 65,7; i. 84,6; i. 101, 10; ii, 
11, 6; viii. 18, 11, 27; x. 44,2. He is also said to be borne by the 
horses of the Sun (x. 49, 7, aham edryasya pari yami déubhih pra stasebhir 
vahamanak ojasa), or by those of Vata, the wind (x. 22, 4-6, yujino alva 
Vatasya dhunt devo devasya vajrivah). The same deity, Vayu, the 
wind, is said to have Indra for his charioteer, or companion in his car 
(iv. 46, 2; iv. 48, 2, Indra-sdratht ; vii. 91, 6, Indra-vayt saratham 
yatam areak). The horses of Indra are declared to be yoked by the 
power of prayer (i. 82, 6, yunajmi te brahmand kesing hart; ii, 
18, 3, hari nue kam rathe Indrasya yojam dyai stiktiena vachasd navena ; 
iii. 35, 4, brahmana te brahmayyja yunajmi hart sakhdyG sadhamada 
ada; viii, 1, 24, brakmayujo harayah; viti, 17,2, brahmaywja harks 
viii, 2, 27; vill. 45, 89, @ te et@ vachoywia hart gribhne ; viii. 87, 9, 
yunjants hart tshirasya gathaya uraw rathe uruyuge | Indravtha vacho- 
ya), which is no doubt only another mode of ‘saying that it is in con- 





Indra and Vayu (compare vi. 47, 18). In viii. 1, 24, Indra’s horsos ase said to be a 
‘thousand aud « hundred. From such a text as iii, 35,7, where Indra is informed, 
that food has been provided for his horses, a8 well ss voma-juice to ill his own belly 
(verwe 6), it would appear that the worsbipper had a perfect assurance of the god's 
presence. In another place, however (x. 114, 9), the enquiry is made (among several 
others denoting difficulty and mystery), “Who has perosived the two horses of 
Indra?” (Aart Indrasya wi chikdya kak avit |). 

48. On the senso of the word madachyut see Miller's Trans. of the B.Y. i. 118 £ 

23 Compare Psalms, 18, 10; 104, 8. 
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‘sequence of the importunity of his worshippers that be makes ready 
his chariot to come and receive their oblations and fulfil their desires. 


(4) Bia thunderbolt and other weapons and instruments. 


Tho thunderboltof Indra is generally described as having been 
fashioned for him by the Indian Hephaistos, Tvashtri, the artificer of the 
gods (i. 82, 2: Tvashta asmat vajram svaryam tataksha ; i. 61, 6, asmat 
td u Toashta takshad ogjram svapastamam svaryath randya; i. 85, 9, 
Toashta yad onjram sukritam Mranyayanh sahasrabhristim soapah avart- 
tayat | v.31, 4, Toashta vajram dyumantam takshat ; vi. 17, 10, adha 
Dvashta te mahe ugra vajram sahasrabhrishtin vacritat éataérim | x. 48, 3, 
mahyam Toashta vajram atakshad ayasam) ; but according to other texts 
it appears to have been made and given to Indra by Kavya Usanéa 
{i. 121, 12, yam te Kavyah Usana mandinan ddd orittrahanam paryah 
tataksha vajram ; v. 84, 2, sahasrabhrishtim Usand vadham yamat).” 
Ita natural mode of production is alluded to in viii. 89, 9, where it is 
eaid: The thunderbolt lies in the (aerial) ocean, enveloped in water” 
(samudre antak éayats udna vajro abhtoritah). This thunderbolt is eome- 
times styled golden, Atranyaya (i. 57, 2; i. 85, 9; vill. 57, 3; x. 23, 3), 
sometimes ruddy, Aorta (x. 96, 3); but it is also described as being 
of iron, dyasa (i. 52, 8; i. 80, 12; %. 81, 4; i. 121, 9; viii. 85, 3; 
x. 48, 3; x. 96, 3; x. 113, 5); sometimes it is represented as four. 
angled, chaturaéri (iv. 22, 2), sometimes es hundred-angled, sataért (vi. 
17, 10), sometimes as hundred-jointed, sataparvan (i. 80, €; viii. 6, 
6; viii, 65, 2; viii. 78, 3), and sometimes as having a thousand 
points, sahasrabhrishti (i. 80, 12; i. 85, 9; v. 84, 2; vi 17, 10), 
Indra is in one place (i. 55, 1) represented as sharpening his thunder. 
bolt, 08 a bull his horns (éisite vajram tejase na oaiheagah). In viii. 69, 
2, the thunderbolt put into Indra’s hand is compared to the eun placed 
in the sky (dive na siiryah). In other passages this god is spoken of 

‘1 The Ait, Br. iv. 1, says: dowGh vai prathamena ahna Indriye vajram eama- 
Sharan | taéi deifiyona ahnd asinehan | tritiyona ahnad prayachhan | tai chaturthe 
han praharat | “The gods provided the thunderbolt for Indra by the first day's 
(ceremony). By the second day's they moistened it. By the third day's they gave 
it to him. On the fourth day he hurled it.” See Prof, Haug’s Trans, p, 266. 

44 Compare A.V. iv. 87,6: Shima’ Indrasya hetayah databhriehfir ayaemayih ; 
and the noxt verse, which is the same, with the substitution of Mirapyayi} for ayar- 
moyih; and AY, viii. 5, 15, 
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as armed with a bow and arrows (viii. 45, 4; viii. 66, 6, 11; x. 108, 
2, 3). His arrows are described as golden (viii. 66, 11), as having a 
hundred points, and as being winged with a thousand feathers (viii. 66, 
7). Indra is also declared to carry a hook (ankuéa). Thus in viii. 17, 
10, if ia seid: dirghas te astu ankuso yona vasu prayachhasi | yajama~ 
ndya sunvate| “May the hook be long wherewith thou reachest 
wealth to the worshipper who offers oblations.” And similarly in 
Atharva-veda, vi. 82, 3, yas te ankuso vasudano brihann Indra hiran- 
yayah | tend janiyate jayam mahyam dhehi sachipate | ‘‘ With that 
great golden hook of thine which confers wealth, o lord of power 
(Indra), reach 8 wife to me who am longing for one.” Another 
text in which this word occurs is R.V. x. 134, 6 (= Samé-veda ii, 
441): dirgham hi ankusam yatha Saktim bibharshi mantumah | pirvena 
maghavan pada ajo vaya yatha | “Thou, o wise (Indra), carriest a 
long hook like a spear, and (holdest fast therewith), as a goat (catches) 
a branch with its fore foot.” The word is also found in x. 44,9: “TI 
carry to thee this well-made goad, wherewith, o magnificent god, thou 
mayest rend the Sapharaj demons” ™ (imam bibharmi sukpitam te 
ankulait yena drujasi maghavan éapharujak). 

Another instrument of warfare, a net, is assigned to Indra in the 
A.V. viii. 8, 5 ff: antariksham jalam asij jaladanda digo mahif | tena- 
bhidhaya dasyinam sakrah senam apatayat | 6. Brikad hi jalam 
brihatah Sakrasya vajinivatak | tena Satran abhi sarvin nyubja yatha na 
muchyatat katamagchana esham| 7. Brihat te jalam brihatah Indra 
Sara sahasrarghasya Sataviryasys | tena sahasram ayutam ni arbudai 
Jaghina sakro dasyindm abhidhaya senaya | 8. ayain loko jalam astt 
Sakrasya mahato mahan | tondham Indrajalena amie tamasd *bhi 
dadhami sarean | 


105 In these passages I follow Roth's explanation of ankuéa, as given in his Lexi- 
con, a, In his translation of this passage from the A.V, in Indische Studien v. 241, 
Professor Weber understands the word {ankuda) of oud with which cattle are 
driven, In A.V. vii. 116, 1, Ill fortune, Pept Lakshans, is oaid to be drawn or driven 
away with an iron hook (eyarmayena ankena). 

168 Tam indebted to Professor Aufrecht for pointing out the sense of this yerw, 
as well as of the preceding. SvapAaruj seems to mean s demon, or an snimal that 
estroys with its hoofs The word ocours also in x. 87, 12, where it is an epithet 
of Yatudhana, a demon, and appears to refer to some goblin which was conocived to 
‘tear with its hoofs, 
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“The air was a net, and the great quarters of the sky the polea of the 
net. With it Sakra (or the powerfal god) enveloped the army of the 
Dasyus, and cast them down. 6. Great is the net of the great Sakra, 
bestower of food. With it so overwhelm all the foes that not one of 
them may escape. 7. Great is thy net, o heroic Indra, who art great, 
and a match for a thonsatid, and equalling the strength of » hundred 
foes, Sakra, with his host, slew a thousand, ten thousand, a hundred 
taillions of the Dasyus, enveloping them in it. 8. This world was the 
great net of the great Sakra. With this net of Indra I envelope them 
all in darkness,” 


(5) His love of soma-juice, 


Invoked by his mortal worshippers, Indra obeys the summons, and 
speedily arrives in his chariot to receive their offerings. He finds food 
provided for his horses (iii. 85, 7, stirnai te barhik eutah Indra somah 
krita dhan& attave ts haribhyam), and iarge libations of soma-juice are 
poured out for himself to quaff. He becomes exhilarated by these 
Libations, which are slso frequently described as stimulating his war- 
like dispositions and energies, and fitting him for his other functions, 
even for supporting the earth and eky (ii. 15, 2: avatise Dyam asta- 
bhayad brthantam .... sa dharayat Prithivim poprathat cha somasya 
ta mado Indras chakara). The following are a few of the numerous 
passages which refer to this worship of Indra: i. 4, 8; i. 82, 33 
i, 80, 1£.; i. 84, 1 (where the poet hopes the draught may fil’ him 
with strength, as the sun fills the air with his rays: @ ted pri- 
nakiu indriyam rajak eiryo na rasmibhih), 4 (where it is said to bo 
an “immortal stimulant”—amartyam madam); ii. 15, 1, 2; ii. 19, 1 
f.; ii, 21, 1; iii, 86, 8; i. 40, 1; iii 42, 1.5 vi 23, 1, 5, 6; 
vi. 27, 1f.5 vi. 29, 4; vii. 22, 1f.; vil, 29, 1f5 viii. 8, 1; viii. 81, 
5, 6; x. 104, 1 #£.; ete., ete. The gods are described as all hastening 
eagerly to partake of this beverage, vili. 2, 18 (yant? pramadam atan- 
dra)); viii. 58, 11: apad Indro apad Agnir viéve devdh amatsate | “Indra 
has drank, Agni has drunk; all the gods have become exhilarated ;”"™ 

187 Compare A.V. xix. 66,1: oygalak asurah mayino ’yasmayoih patair ankino 
y# oharanti | tite te rendhayams haraei Jétavedah sahasrabhpiahib sopainin ' 
praminan yahi vajrah, 

Me Ait, Br, vi. LL: madyanti tee cai madhyandine devat@h eam ova tritiys-earans 
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bat Indra is particularly addicted to the indulgence, i. 104, 9, somakd- 
mam toa ahuh; i. 175, 5, Suabmintama Bi ts madahs ii, 14,1, kami hi 
virah sadam asya pitin juhota orishne tad hi esha vashfi ; vii. 33, 2, 
darad Indram anayann & sutena ; viii. 2, 4, Indra d¢ somapah ekah 
Indrah sutapab cigvayub | antar devan martyais cha | “ Indra is the 
only drinker of soma, a drinker of libations, of full vitality, among 
gods and men;” viii. 4, 12, idam te annam yujyam samulshitam tasya 
shi pradrava piba | “This thy favourite nutriment has been poured out ; 
run and drink of it;” viii. 6, 40, eritéraha somapatamah ; viii. 60, 2, 
tomakamam hi to mand | Indeed, it would appear to be to him an 
absolute necessary of life, as his mother gave it to him to drink on the 
very day of his birth (iii, 82, 9, eadyo yaj sato apibo ha comam | 10. 
tram sadyo apibo jatak Indra maidaya somam parame cyoman; iii. 48, 2, 
8, already quoted, p. 77; vi. 40,2, asya piba yasya jajndnah Indro madaya 
hratve apibah ; vii. 98, 3, jajndnah somamh sahase papatha pra te mata 
makimanam uvacha), Ho is said to have drunk at one draught thirty 
bowls of soma (viii. 66, 4, ekay& pratidha 'pibat sdkam sardiet trim- 
Satam | Indrah somasya kanukd. See Nirukts, v.11; compare R.V, 
vi. 17, 11; and viii, 7, 10). is worshippers invite him in the most 
naif manner to drink boldly (vi. 47, 6, dhrishat piba kalase somam 
Indra); to drink like a thirsty stag (viii. 4, 10, pifyo na tpishyann 
avapanam agaht piba soman vasin anu), or a bull roaming in a water- 
Jess waste (v. 36, 1, dhanvacharo na vamsagas trishanas chakamanah 
pibatu dugdham aiéum | compare viii. 33, 2, kada eutam trishanoh 
okak agamah Indra scabdiva vamheagah, and fill his belly, or his two 
bellies, which are compared to two lakes, by copious potations; and he 
speaks in similar language of having accepted the invitation ™ (i. 8, 7; 
i. 104, 95 ii. 11, 11 (eutdeah prinantas te kuksht vardhayantu) ; ii. 14, 
10; ii. 16, 2; ili. 85, 6 (dadhishoa imam sathare indum Indra); iii, 36, 
7, 8 (hradah iva kukshayah somadhanah); iii. 40, 5; iii. 47, 1 (a 
sinchasva jathare madhoah armim); iii. 51, 12 (pra te aénotu kukshyoh); 
viii. 12, 23 (saro na praes udaram); viii. 2, 1 (suparnam udaram); 
Vili, 17, 5-8 (4 te sinchami kukshyoh) ; viii. 67, 7; viii, 81, 22-24; 












madayante, which Professor Hang translates: “The gods get drunk, ss it wore, at 
the urid-dey bation, and ere then consequently at the third libstion in a atate of 
complete drunkenness.” 

8 ‘The soma-juice was also drunk by the worshippers themaslvex, and its effonis on 
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x, 28,2; x. 48,7; x. 104,2; A.V.ii. 5,1; vi2,1 The 
soma-dranghts are said to resort to him as birds to a leafy tree; and 
to flow to him as waters to the ocean, or rivulets to a lake; and his 
worshippers are then eaid to magnify him as grain is developed by 
showers of rain, x. 43, % (Vayo na erikshah supalasam asadan somasah 
Indram mandinaé chamishadah | 7. Apo na sindkum abhi yat sama- 
Ksharan somdsah Indram kulyp ive hradam | vardhanti viprah mako 
saya sadane yuvat na vrishtir divyena danund). He is also spoken of 
as eating the flesh of bulls, or buffaloes, at the same time that ho 
drinks the draughts of soma (x. 28, 8, adrind t¢ mandinah Indra tayan 
aunvanti soman pibast tvam esham { pachants te orishabhan ates tesham), 
Three hundred are mentioned in v. 29, 7f., one hundred in viii. 66, 
10, and one in'x. 27,2. Indra is beeought to taste the offering pro- 
sented, and to take delight in the hymns addressed to him, as an ardent 
lover desires his mistress (iii, 52, 3 = iv. 82, 16: yurolasam cha 
no ghaso joshaydse giras cha | vadhiyur iva yoskanam). 

The sensations of the god after drinking the soma-juice are thus 
desoribed in Rig-veda x.119: 1. sé4 vas #fi me mano gam asvah sanuyam 
ti | kuvit somaaya apam ti | 2. pra vatah iva dodhatah un ma pitah 
ayaisate | kuvid ity adi | 3. un ma pitah ayaheate ratham asvah indsa- 
vah | kuvit—] 4, upe ma matir asthite vasra putram iva priyam | kuvit—| 


some of them are ocessionally described. ‘Thus in vi. 47, 3, it is said: “This (soma), 
when drunk, impels my voice; it awakes the ardent thought” ayam me pitah 
udiyartti oicham ayam manisham usatim ajigah). In viii. 48, 3, ite elew ting offect 
js atill more distinctly told in these words, apama somam ampita) abhiima aganma 
fyotir avidima devan | kite niinam asman kpigavad aratih kim w dhiirttir ampita 
tmarttyaaya, which may be rendered as followa :— 
‘We've quaffed the soma bright, 
And are immortal grown ; 
‘We've entered into light, 
And all the gods have known. 
‘What mortal now can harm, 
Or foeman vex us more? 
‘Through thee, beyond alarm, 
: ‘Immortal god, wo soar. 
Compare the curious parallel to this (already noticed in the 8rd Vol. of this work, 
p. 265) in the satirical drama of Euripides, the Cyclops, 678, ff., where Polyphemus 
exclaims in his drunken exaltation : 
‘OB odpards wos cympauryperos Bonet 
TE 1G odpeatas, 700 Auss re Tbe Opbror 
Aatoau +0 six re Saybver kyrdv céBas. 
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5. aha tashfeve candhuram pary achami hrida matim | kuvit— 6. na ht 
me akshpach ohana achhanteuk pancha kyishjayah | kuvit—|“7. na hi mo 
rodast ubhe anyam pakshatt chane prati | kuvit—| 8. abhi dyam makina 
"Shavam abhkimam prithivim mahim | kuvit—| 9. hantaham prithvim 
imath ni dadhantha veha oa | kuvit—| 10. osham st prithivtm chai 
fanghandniha veha va | kuvit—| 11, divi me anyah pakeho adho anyam 
achikpisham | kuvit —{ 12. aham asmi mahamaho abhinabhyam udt- 
ahitah | kuoit—} 18. griko yami.arankpite devebhyo havyavdhanab | 
kucit somasya apam iti | 

“T have verily resolved to bestow cows and horses: I have quaffed 
the soma, 2. The draughts which I have drunk impel me like violent 
lasts: I have quaffed the soma. 3. The draughts which I have 
drunk impel me 2s fleet horses a chariot: I have quaffed the soma. 4. 
The hymn (of my worshipper) has hastened to me, as a cow to her 
beloved calf: I have quaffed the soma. 5. I tum the hymn round 
about in my heart, as @ carpenter a beam: I have quaffed the soma, 
6. The five tribes of men appear to mo not even as a mote: I havo 
quaffed the soma. 7, The two worlds do not equal even one half of 
me: I have quaffed the soma. 8. I surpass in greatness the heaven 
and this vast earth: I have quaffed the soma. 9. Come, let me plant 
this earth either here or there: I have quaffed the soma. 10. Let moe 
smite the earth rapidly hither or thither: I have quaffed the soma. 
11, Ono half of mo is in the sky, and I have drawn the other down : 
Lhave quaffed the soma. 12. I am majestic, elevated to the heavens: 
T have quaffed the soma, 13, I go prepared as a minister, a bearer of 
oblations to the gods: I have quaffed the soma.” 

The hymns, prayers, and worship addressed to Indra are described 
as stimulating his energies and increasing his vigour (i. 52, 7: brah- 
mani Indra tava yani vardhand); i. 54, 8; i. 80, 1; ii. 11, 2 (ubthair 
vavridhanah) ; ii. 12, 14 (yasya brakma vardhanaii yasya somah) ; iii. 
82, 12 £ (yajno As te Indra vardhano bhat ; yak stomebhir vavridhe 
pireyebhir yo madhyebhir uta natanebhih); iii, 34, 1 (drahmajatas 
tanvd vavridhanah) ; ¥. 81, 10 (Indra brah: tavishim avardhan) ; 
vi. 21,2; vi 44, 18; vill. 6, 1, 21, 81, 35; viii. 18, 16 (Indrom var- 





170 Tlearn from a note to Professor Roth's Ilustrations of tha Nirukta, p. 101, 
that, according to Bayans, there was ¢ legend that Indra, in the form of a quail, 
drank soms, was coon by the rishi, and sang bis own praise in this hymn. 
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dhantu no giah Indra euttiah indavel) ; viii. 14, 5, 11 (yajnad 
Indrath avdrdhayat); viti. 82, 27; vill. 87, 8 (ear na ted yavyabhir 
vardhantt gira brakmani); x. 60, 4 (bhuvas team Indra brahmand 
mahdn); x. 120, 5 (chodayams te dyudha vachobhih som te éiSams brah- 
‘mand vaydihst), and the worshippers (as well as the gods) are said 
to place the thunderbolt in his hands and to assist its efficacy (i. 
63, 2, a ts vajram jorita bakoor dhat); ii. 20, 8 (tasmai tavasyam 
anu dayi satra Indraya devebhir arnasdtau | prati yad asya cajram 
bahkvor dhur hatot dasyin purak dyasir ni tartt); iii. 82, 12 (yajnas 
te vajram Abihatye avat). Tho other deities, too, are described as in- 
fusing divine etrength into Indra (i, 80, 15, tasmin nrimnam uta kra- 
tum devah ojaitst sam dadhuk); vi. 20, 2 (divo na tubhyam anu Indra 
satra asuryath devebhir dhayi vigcam) ;** x, 48, 3 (mays devaso avryjann 
api kratum); x, 118, 8; x. 120, 3, compare x. 56, 4; viii. 15, 8 (tava 
Dyaur Indra paumsyam Prithivt vardhati gravah), and as placing him in 
the van (i. 55, 8, visvasmat ugrah karmane purohitak); i. 181, 1 Indram 
wisve sajoshaso devaeo dadhire purah); vi. 17, 8 (adha tod sisos 
purah Indra devah ckats tavasah dadhire bharaya); viii. 12, 22 
(Indram Vrittraya hantave devaso dadhire purak | see also v.25). Com- 
pare Taitt. Br. ii. 8, 8,8; Taitt. S. ii. 2, 11, 6, and A.V. vii. 84, 2: 
apdnude janam amitrayantam uruth devebhyo akrinor u lokam. He is 
impelled and fortified by the Maruts; iii, 82, 4 (yebhir Vrittrasya 
tahito viveda amarmazo manyamanasya marma) ; iii. 35, 9 (yan abhajo 
marutah Indra some ye tvam avardhann abhavan ganas te); si. 47, 8 
(yan abhajo maruto ye ted ’ne ahan Vrittram adadhus tubhyam ofah | 
fee also v. 4); vi. 17, 11; viii. 7, 24; x. 78, 1,2; x. 113, 3 (vidve to 


atra marutah saha imand avardhann ugra mahimanam indriyam).* 


41 Indra on his side again is said to give divine power to the other gods (vi. 36, 1 
yod devesh dhirayathah asuryam). 

1 Guyane understands devebAih of the worshippers: etotraih stiyamana devatt 
balovatt bhavati, “a deity when lauded by hymns becomes strong.” 

3 Indra, however, in s dispute with the Maruts (to which I shall egain advert in 
the section on those deitios) claims to have elain Vyittra by his own might, i, 165, 8 
sadhin epittram marutah indriyena sena bhimena tavisho babhiwan ; compare vii, 
21, 6, where the same thing is ssid of him by his worshipper: srena Ai Vrittrai 
bocasd jaghantha na datrur antam vividad yudha te; and x. 138, 6: ot0 tya te 
srutyani hevala yod ckak cham okyinor ayqjnam, Oomapare viii. 79, 6; viii. 86, 9; 
vill. 87, 8. Inv. 80, 6, all the gods are said to be afraid of him (atae chid Indrad 
abhayanta deoah), In another place, too (viii. 7, 81), the Marute are esked “ what 
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With Brihaspati es his ally he overthrew all the enemies of the gods 
who assailed him, viii, 85, 15 (vio adevir abhi acharantiy Brikaspatina 
ya Indrak sasahe). . 

Thus exhilarated and encouraged, ii, 15, 1 (érikadrukeshu apibat 


they wero seeking when they deserted Indra, and who oould then trust in their 
friendship” Aad ha niinam hadhapriyo yad Indram ajahitana | ko vah sakhstve ohate | 
Prof. Miiller, Trans, B.¥. i. p. 68, takes kadhapriyah as two words, and ronders tha 
‘versa thus: “ What then now? where is there a friend, now that you havo forsaken 
Indra? Who cares for your friendship?) Compare iv. 28, 11, quoted above (p. 78 f.), 
where Indra’s mother complains that the gods were abaudoning her son, and where 
he calls upon Vishnu to display his valour. But we aro elsowhera, viii. 85, 7, told, 
on the contrary, that all the other gods who had been Indra’s allies, terrified by the 
blast of Vrittra’s breath, deserted Indra and fled, while the Maruts, it must be sup. 
posed, stood firm, as Indra is advised to make friends with them, and then he should 
conquer all hostile armies (orittrasya tod svatathad ishamanah vive devah aj 
aakhayah | Marudbhir Indra sakhyai te astw atha imah visvah pritanah jayast), 
The commentator, however (perhaps because he found it necessary, for dogmatical 
renuous, to reconcile these conflicting statementa) interprets viii. 7, 31 differently, and 
makes it mean, “ When did you desert Indra? i.e. never,” and quotes the Aitareya 
‘Brahmana iii, 20, which says that the Maruts did not abandon him. 1 shall cite this 
passage at greater length than Siyana gives it, as it forms a comment on the other 
text just adduced, vili, 85, 7: Indro vai Pritram haniehyan sarcah devatzh abravid 
anu ma upatishthadhoam upa ma Ghvayadhoam" iti | “tatha” sti | tam hanish~ 
yantah idravan | a0 *ved “mits vax hanishyantah Adravanti | Aanta iman bhishaya 

iti | tan abhi pragoasit | taaya deasathad Thamanah vikve devah adravan | maruto 
ha enais no! ajahuh “prakara bhagavo jaki virayasva” ityeva enam etiiin vichais 
cadantah upatish{hanta | tad etad rishih padyann abhyaniivacha |... sti | 40 'ved 
“ime vai kila me aachivah | ime ma kimayanta | hanta imin asminn wkthe abhajai"* 
| “Indra, when about to slay Vyittra, said to all the gods; ‘Follow close after 
me and support me.” They said, ‘We will.’ They ran forward toalay Vrittra. Vrittra 
considered; ‘ They are running forward to kill me: come, let me frighten them, He 
accordingly blew a blast upon them, when all the gods rau away precipitately from 
tho blast of his breath. But the Maruts did not forsake Indra, They stood by him, 
crying, ‘Smite, o god, slay, play the kero.” Sesing this, tho rishi uttered the words 
of R.Y. viii. 85, 7. Indra understood: ‘Theso Maruts are my alli¢a. They love me, 
Come, I shall give them a share in this uktha."”” In R.V,i. 32,14, Indra himself is 
said to have become frightened as if st the approach of an avenger(2), after he had slain 
Abi, and to have crossed ninety-nine rivers, and the aerial spaces, when ying’like a 
terrified faleon (aher yatiram kam apasyah Indra hridi yat te jaghrusho bhir agach- 
hat | nova cha yad navatiin cha sravantik éyeno na bhite ataro rajaiet). Compare 
Milller’s Ano. Sansk. Lit. p. 547. The Advins and Sarasvati are aleo said to have 
assisted Indra (BV. x. 131, 4, 5=Vaj. Sanh. x. 83, 34), “You two, Advins, lords 
of splendour, drinking together the delightful draught (of soma), protected Indra in 
his achiovments against the Asura Namuchi, 6, As parents a son, so ye two, Advins, 
by your wisdom and your energy, delivered thee, O Indra. When thou, O magnifi- 
cont (Indra), didst drink the delightful draught (of soma), Sarasvati waited upon 
thee with her powers.” (3. Yucedi surdmam Asvin Namuckav Geure sach@ | vipipand 






















of THE INDIAN GODS GENERALLY, 


a 2 
sutasya asya made Ahim Indro jaghdna) ; ii. 19, 2 (asye mandino madhvo 
vajrahastah ahim Indro arnovyitam vi vriéchat); vi. 47, 1, 2; x. 112, 1 
(Indra piba pratikaman sutasya . . . .| harshasva hantave sara Satrin),— 
‘Indra hurries off, escorted by troops of Maruts, and eometimes attended 
by his faithful comrade Vishnu G. 22, 19, Indrasya yujyo sakha); 


subhaspatt Indrais karmacu Gvatam | 5. putram iva pitari Advind wbha Indra Geathuh 
kavyair dainsandbhih | yat suramain vi apibah sachibhik saragvati to% maghavann 
abhishnak.) A story is told by the commentator on the Vaj. Sanh, x. 83, to explain 
‘these lines, Namuchi, it seems, was a friend of Indra; and taking advantage of his 
friend's confidence, he drank up Indra's strength along with a draught of wine ond 
voma. Indra then told the Advins and Serasvat! that Namuchi had drunk up his 
strength, Tho Advina and Sarasvati, in consequence, gave Indra a thunderbolt in 
the form of fonm, with which he smote off the head of Namuchi. ‘The Asvine then 
drank the some, mixed with blood and wine, from the belly of Namuebi, and trans- 
ferred it pure to Indra; and by transferring it they delivered Indra. Tho story is 
taken from the S'atapatha Bedhmena sii. 7, 3, 1 ff. (p. 934 Weber's ed.) and is the 
original yersion of those adduced by me elsewhere (Vol. IV. 222 and 420). As given 
in the Brahmana, it runs thua: “The Asura Namochi carried off Indra’s strength 
(éndriya), the essence of food, and the draugnt of coma, together with wine. He 
(Indra) hastened to the Agvins and Sarasvati, and said, ‘I have sworn to Namucbi, I 
will neither slay thee by day or by night; neither with club, nor with bow; neither 
‘with the palm of my hand (prithena}, nor with fist ; neither with dry, nor with moist ; 
and ho hes carried off that (strength, ete.) of mive; will ya recover it for me?’ They 
answered : Let us have a share in it, and we will recover it.’ Indra replied: ‘Tt 
shali be common fo us all; recover it therefore.’ Then the Asvins and Sarasvatt 
anointed the thunderbolt with the foam of the waters, saying, ‘It ie neither dry nor 
moist.” With thet Indra struck off the head of Namuchi, when night was passing 
into dawn, and the sun bad not yet risen, when (as he seid) ‘it was neither day nor 
night! .... When his head had been cut off, the soma remained mixed with blood ; 
and they loathed it. But having perceived this draught of the two somas, according 
to the text, ‘King Soma, when poured out, is nectar,’ they with this made the other 
mixed fluid palatable, and awallowed it” (Indrarya indriyam annasya rasa 
tomatya bhakehait suraya Zauro Namuchir aharat, 00 *dvinay che sorasvatin cha 
upadhavat “sepano smi Namuchays na tv divs na naktam handnt no dagdena na 
Ghanvend na prithona na mushtina na dushkena na Grdrena atha me idam ahirskit | 
dam me djihirahatha” iti | te’ bruvann “astw no trapy atha Gharime” iti | “sake 
na tad atha harata™ ity abravid iti | tiv advinau cha Sarawati cha apam phenai 
eqjrans asinchan “na duthko na Grdrah" iti | tena Indro Namuoher Gaurawya 
oyush{ayam ritran anudite Gditye “na divi na naktam" iti dirah wdavdeayat |... 
tasya Sirshamé chhinne lohita-mitrak somo'tishthat | tarmad abibhateanta | te otad 
andhavor vipinam apadyan “somo raja 'mpitam sutah” iti tena enam evadayited 
Gtmann adadhate | See also S'atap, Br. xii, 7, 1, 10, and xii. 8, 3, 1, quoted by the 
Coramentator on Vaj. 8. 19, 12, where it is eaid that “the gods instituted a remedial 
sscrifica; the Advins were the physicians, and so also was Sarasvati with speed 
they imparted strength to Indra” devah yajnam atanvata bhechajam dhiehaja'dvind 
wach sarasatt bhishag Indrays indriyags dadhatah). Soo aleo vernon 15, 18, 84 
80-88, 88-90, 93, 96; and seotion 20, 66-69, 72-76, 90. 
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i. B5, 7% (Vishaur yad ha avad vrishanam madachyutam; iv. 18, 14 
(quoted above p. 78 £.); vi 20, 2 (abit yad vpittram apo vavrivameah 
hann rijishin Vishnuna sachanah) ; viii. 89, 12 (Sakhe Vishno vitaran 
vikramasva Dyaur deli lokats vafraya vishkabhe| handve vrittram ityad)).™* 
vii. 99, 4, 5 (Indra-vishna drimhitah S'ambarasya nava puro navatiia 
cha Snathishtam), to encounter the hostile powers in the atmosphere 
who malevolently shut up the watery treasures in the cloude. Theao 
demons of drought, called by a variety of names, as Vrittra,”* Ahi, 


124 Benfoy, however, refers this passage, i. 85, 7, not to Indra, but to the soma, 

¥9 Compare i, 166, 6; vi. 17, 11; viii. 12, 27; viii, 66,10; x. 113, 2, in which 
passages (as well as in separate hymns, i, 165; vi. 69), Indra and Vishon ere 
connected. The S'atapatha Brihmana bas the following story about Indra and 
‘Vishnu, v. 6, 5, 1 ff :— Formerly Vrittra had within him all the Rik, Yajush and 
Siman verses, Indra was anxious to discharge a thunderbolt at him (2), and anid to 
Vishnu: ‘I will shoot a thunderbolt at Vyittra ; follow after me.’ ‘Bo be it,’ said 
‘Vishna, ‘1 will follow thee; smite him’ Indra then aimed a thunderbolt at Vrittra, 
‘who was olarmed at it, and said (3), ‘Ehavo this (source of) strength ; lot me give 
it up to thee; but do not emite me.’ So he gave him the Yajush verees, Indra 
then aimed a second thunderbolt at him (4), when he said, ‘I have this (source of) 
strength; let me give it up to thee; but do not smite me.’ So he gave the Rik 
verses, Indra then aimed a third thunderbolt at him (5), when he said, I have this 
(source of) strength; let me give it up to thes; but do not smite me.’ 80 he gave 
him the Simon verses. .... (7) Indra lifted up the thunderbolt; Vishnu followed 
him.” (Prittre Aa © agro sarvam Gea yad richo yad yajiinahi yat samini | 
tasmai Indro cajram prijihirshat | 2.24 ha Vishaum wvdoha “Vrittrays vat 
vajram praharishyami | anu ma tiehthasca” iti |" tatha" sti ha Viehgur wvicha 
“anu toa sthiaye prahara” iti | tesmai Indro vajram udyayama | an udyatad vajrid 
Vrittro bibhayanchakara | 3, a0 ha weacha “ asti vat idam viryam | tadnute prayachhe 
Gini | ma tu me praharshir” iti | taemai yajiemshi prayachhat | taemai doitiyam ude 
yaytima | 4, 10 ha wvaoha “asth vai idam viryain tad nu te prayackhini | ma tu me 
prahirshir” iti | tasmai rickah prayachhat | tasmai tritiyam udyayémea | 6. [aa ha 
‘wndcha] “aati vax idaia viryam | tad nu te prayachhani | ma tu me praharehir” iti | 
fasmai simini prayachhat | 7... Indro hi vajram udayackhad Vishnu anvatizhe 
thata.) Thore is 4 similar story in the Taitt. Sanh. vi. 5, 1,1. Agni in in several 
Places (i. 109, 6, 7, 8; iii. 12; 4,6; x. 65, 2) associated with Indra at e thundercr, a 
Gesteoyer of Vyittra, and an overthrower of cities, Varuna, too, is in ono place 
(iv. 41, 4) joined with Indra as a thunderer. 

178 Vrittre’s mother Dann also was, along with her son, slain by Indra, and when 
slaughtered lay over him, like a cow over ber calf (i, 82, 9, itchavayah abhavad Vrittra- 
putra Indro asyah ava oadhar jabhara | utara sitr adharah puttrah Gaia Danuh caye 
sahavatsi na dhenuk). Soven Danus are mentioned in R.V, x. 120, 6 (=Nirukta, xi. 
21) & darehate favast sapte Danizn | “Ho cleaves by his force the seven Danus.” 
Roth, in his illustrations of the Nirukta, p. 150, remarks on this passage: “Seven ia 
an indefinite number applied to the demons of tho air and clouds, who appear under 
the manifold names of Nemuchi, Kuyava, S'ushna, S'ambara, Varchin, etc., tho 
Dinus or Danavas, to whom ini, 32, 9, mother called Dinu is assigned.” Tho 


























96 THE INDIAN GODS GENERALLY, 


S'ushna, Namuchi, Pipru, S'ambara, Ureus, ete., ete. (i 121, 9, 10; 
ii, 14, 4 ff; viii. 82, 2, 8), armed, on their aide also, with every 
variety of celestial artillery (i. 32, 13, na aamai vidyud na tanyatub 
sishedha na yam miham akirad hradunim cha)” attempt, but in vain, 
to resist the onset of the gods." Heaven and earth quake with 
affright at the crash of Indra’s thunder, i. 80, 11 (ime ohit tava man- 
yave vepete bhiyasd makt | yad Indra vajrinn ojasa Vrittram marutean 
avadhth | 14. abhishtane te adrivo yat sthah jagat cha rejate); ii. 11, 9 
(arejetan rodast bhiyane kanikradato vrishno asya vajrat | 10. arorarid 
opishno asya vajrah); vi. 17, 9 (adha dyaué chit te apa sd nu vajrad doita 
"namad bhiyasd svasya manyoh), and even Tvashtyi himself, who forged 
tho bolts, trembles at the manifestation of their wielder’s anger, i. 80, 
14 (Zoash{a chit tava manyave Indra vevijyate bhiya). The enemios of 
Indra are speedily pierced and shattered by the discharge of his iron 
shafts, i. 82, 5 (akan Vrittran orittrataram oyaméam Indro vajrena mahata 
vadhena| ekandhashstoa hulisena vicriknd abit Sayate wpaprik. prithivyah), 
i 67,6; i. 61, 10; ii. 19,3; =x. 89,7 (jaghana Vrittram evadhitir 
vaneva), and even by their very sound, vi. 27, 4 (etat tyat te indriyam 
aoheti yendvadhir carasithasya Seshah | cajrasya yat te nihatasya suehmat 
avanat chid Indra paramo dadara); viii. 6, 13 (yad asya manyur adhoa- 
+d vf orttiram parvago rujan | apok samudram airayat), The waters, 
released from their imprisonment, descend in torrents to the earth, fill 
all the rivers, and roll along to the ocean, i. 32, 2 (odirah iva dhenavah 
ayandamanah anjah samudram ava jagmur Gpak | 12. avasrijak sarttave 
sapta sindhin); i, 57, 6; i. 61, 10; i. 108, 2 (vajrena hated nir apak 
adsarja); ii, 11, 25 ii, 12, 125 i 14, 25 15, 8 (vajrena khant 
atpinad’ nadindm) ; ii. 19, 3 (Indro argo apam prairayad Ahika ’ohha 
samudram); iii. 82, 6; iv, 17,1; v. 82,1 (adardar utsam asrijo of 
khani toam arnavan badbadhanan aramndh | mahantam Indra parvatan 
vi yad vah srijo vt dharah ava Danavah han); vi. 30, 4; viii. 65, 3; 


S‘ntap. Br. i. 6, 4, 18, says that Indra is the sun and Vyittre the moon (tad vai eka 
ove Indvo ya sake tapati | atha esha eva vrittro yat chandramah), 

NT Siyaga understands this line of the lightnings, etc., fashioned by Vyittra’s 
magical power to destroy Indra (Indrain misheddhuii Vrittro yin vidyud-adin mlyoyd 
nirmitaviin te sarce ‘py onam nisheddhun obaktah). 

M0 Vpittra is said, in ii. 30, 8 (according to Sdyane’s oxplana.ion of the lin), to 
have rushed upon Indra, clothed in a cloud, but to have been uveroome (méhate 
seninad upa hi Tm adudrot). 
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x, 138, 2, The gloom which had overspread the eky is dispersed, and 
the aun is restored to his position in the heavens (i. 32, 4; i. 51, 4, 
Vrittrah yad Indra éavasa avadhir Ahim ad it siryai divi arohayo 
driée) ;* 4, 52, 8 (dyachhathah bahvor vajram ayasam adhirayo divi & 
stiryam arise); ii. 19, 8. Constant allusions to these elemental con- 
flicts occur in nearly every part of the Rig-veda (i. 4, 8; i. $2, 1 ff; 
i, 52, 216.5 i. 54, 4 ff; i. 80, RA; i. 103, 24; ii. 11, 5 Mf; v. 82, 
14; x. 89, 7; x. 113, 6), and the descriptions are sometimes em- 
bellished with a certain variety of imagery. The clouds are repre- 
sented as mountains, or as cities or fortresses of the Asuras, ii. 
(yah Satam Sambarasya puro bibkeda admand iva parvth);, viii. 17, 14 
(bhetta purrs baSvatinam) ; viii. 87, 6 (tvam hi Saévatindm Indra dartta 
puram asi), which are variously characterized as the autumnal (pura’ 
Saradth, i. 181, 4; vi. 20, 10), the moving (puram charishnoam, viii. 1, 
28), and the iron (dyasth, ii, 20, 8) or stone-built (iv. 30, 20, satam 
asnanmayinam purdm Indro vydsyat | Divodasaya dasuehe)™ citics of 
the Asuras (or atmospheric demons), which Indra overthrows (i. 51, 5; 
i. 68, 7; i. 103, 3; i. 180, 7; 4.174, 8; 41,19, 65 ii. 20, 75 iii. 12, 
6; iv. 26,8; iv. 30, 13; viii. 82, 2; x. 89,7). He casts down his 
enemies when he discovers them on the aerial mountains (i. 32, 2, 
ahann Ahim parvate Sifriydnam) ; i. 130, 7 (Atithigeaya S'ambaram 
girer ugro avatirat); ii, 12, 11 (Yas Stambaram parvateshu kshiyantam 
chatvarinéyain Saradi anvavindat); iv. 30, 14 (uta dasam kaulitaram 
dpihateh parvatad adhi | avahann Indrak S'ambaram); vi. 26, 5; or 
hurls them back when they attempt to ecale the heavens (ii. 12, 12 
yo Rauhinam asphurad cajra-bahur dydm drohantam); viii. 14, 14 (maya- 
bhir uteisripsatah Indro dyam arurukshatah | ava dasyan adhanuthah). 
One of them he crushes under his foot, 1, 51, 6 (drbudan ni kramih 
pada), or pierces with ico, viii. 82, 26 (himena avidhyad Arbudam). 
‘He strikes off the head of Namuchi with the foam of the waters, 














44 Sayana understands the laet words to mean thet Indra freed the sun which had 
deen hidden by Vyittra (Vittrena Guritam siiryain tasmad erittrad amimuchah). In 
i, 82, 4, and ii. 19, 3, Indra is exid to have generated the sun; which may refer to 
an actual creation, and not to a mera bringing into view. Inx. 89, 2, Indra seems 
to be identified with the sun (es sitryah), and to have destroyed the black darkness by 
his light (Aptehnd tamanh of toishyd jeghine). 

180 Possibly thes may be ordinary terrestrial cities; and the same may be the caso 
in regard to the cities alluded to in some of the texts next to be cited. 

i81 See abore, in a preceding note. 
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vill. 14, 13 (apam phensna namucheh Sirah Indra udavartayak). One of - 
his opponents, Urana, is described as a monster, with ninety-nine arms, 
di, 14, 4 (yah Uranami jaghana nava chakhvaisah navatin cha bakin); 
and another as having three heads and six eyes, x. 99, 6 (sa 1d dasam 
tuviravam patir dan shalaksham trisirshanam damanyat). 

The growth of much of the imagery thus described is perfectly 
natural, and easily intelligible, particularly to persons who have lived 
in India, and witnessed the phenomena of the scasous in that country. 
At the close of the long hot weather, when every one is longing for 
rain to moisten the earth and cool the atmosphere, it is often extremely 
tantalizing to sce the clouds collecting and floating across the sky day 
after day without discharging their contents." And in the early ages 
when the Vedic hymus were composed, it was an idea quite in conso- 
nance with the other general conceptions which their authors enter- 
tained, to imagine that some malignant influence was at work in the 
atmosphere to prevent the fall of the showers, of which their parched 
fields stood so much in need. It was but a step further to personify 
‘both this hostilo powor and the beveficont agency by which it was at 
length overcome. Indra is thus et once a terrible warrior and a 
gracious friend, a god whose shafts deal destruction to his enemies, 
while they bring deliveranco and prosperity to his worshippers, The 
phenomena of thunder and lightning almost inevitably suggest the 
idea of a conflict between opposing forces; even we ourselves, in our 
more prosaic ege, often speak of the war or strife of the elements. The 
other appearances of the sky, too, would afford abundant materials for 
poetical imagery. The worshipper would at one time transform the 
fantastic shapes of the clouds into the chariots and horses of his god, 
and at another time would seem to perceive in their piled-up masses 
the cities and castles which he was advancing to overthrow. 


(5a) Indra’e greatness. 


In numerous places of the Rig-veds, the highest divine functions 
and attributes are ascribed to Indra. A collection of the most striking 


382 In vili. 6, 1, Indra is compared to, and therefore distinguished from, Parjanya, 
the rain-god (mahan Indro yah ojasi Parjanyo crish{iman iva | stomair Vateasya 
vavridhe), a vii, 82, 1, 4, he is identified with Sirya, the Sua. 

185 Compare Psalm 104, 8; Ieaich 19,1; Daniel 7, 13; Matth. 24, 30; 26, 64; 
Habakkuk 3, 8; Bréal, Hercule et Cacus, 171f. 
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of these passages will be found in the 4th vol. of this work, pp. 85-94. 
I eubjoin some additional texts : 

i, 61, 14. Aaya id wu bhiyd girayas cha drilhak dydvad cha bhiuma 
janushas tuyete | “Through fear of him when he is born, the stable 
mountains, and heaven and earth, are agitated.” 

i. 100, 1. .... maho divah prithivyas cha samrat| .... 15. No 
yasya devah devata na marttah apas chana Savaso antam apuh | “Tho 
monarch of the great heaven and of the earth... . 15. of whose might 
neither gods by their divine insight, nor men, nor waters have attained 
the limit.” ™ 

i. 101, 5. Yo visvaaya jagatah pranatas patik | “He (Indra) who is 
the lord of the whole moving and breathing (world),” etc. 

i. 165, 9. Anuttam @ te maghavan nakir nu na tvavan asti devata 
vidinah | na jiyamino nagate na jato yani karishya krinuhi pravriddha | 
“There is nothing unconquered by thee: no one like thee is known 
among the gods, No one to be born, or yet born, can rival thee. Do, 
great god, whatever thou willest do.” (Compare iv. 18, 4.) 

i. 178, 6. Pra yad ittha mahind nribhyo asti aram rodast hakshye na 
asmai | ‘Since Indra is so superior to men, heaven and earth do not 
suffice for his girdle,” cte. 

ii. 17, 5. Se prachinan parvatan drimhad ojasa adharachinam akarod 
apam apah | adharayat prithith visvadhayasam astablndd mayayd 
dydm avasrasah | ‘‘ He has settled the ancient mountains by bis might; 
he has directed downwards the action of the waters. He has supported 
the earth, the universal nurse. By his skill he hos propped up tho 
sky from falling.” 

iii, 80, 5 (quoted above, p. 30). ‘When thou, O Maghavan, didst 
grasp even these two boundless worlds, they were but a handful to 
thee.” #* 

il, 34, 2. Indra kahitinam asi manushinam visdm daivindm ast par. 
raydva | ‘Indra, thou art the leader of the human races, and of the 
divine people. 7. Yiudhendro mahna varivas chakara devebhyah | ‘In 
battle and by his power he has acquired wealth for the gods.” 

iii, 46, 2. Lko visvasya bhuvanasya raja | 3. Pra matrabhih ririche 
rochamdnah pra devebhir viivato apratitak | pra majmand divah Indrah 


1 Seo Benfey’s Translation in Orient and Oocident ii. 618, 
385 Compare Isaiah xl, 12, 
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prithioyah pra uror maho antarikehad yijisht | Thou, who alone art 
the king of the whole world, etc..... 8. Indra luminous, bas 
surpassed all measures; in every respect unequalled, he has surpassed 
the gods; the impetuous deity has surpassed in greatness the heaven 
end the earth, and the broad and vast atmosphere.” 

iv. 17, 2. Lava tvisho janiman rejata Dyauh rejad Bhimir bhiyard 
evasya manyok | “At the birth of thee, the glorious one, the heaven 
trembled, and the earth, through fear of thy wrath,” ete. (Compare 
iv, 22, 8, 4). 

iv. 18, 4. Nahi nu asya pratimdnam asti antar jateshu uta ye janitodh | 
“He has no parallel among those born or who are to be born.” 

vy. 80, 5. Paro yat tvam paramek djanishthak pardvatt srutyamh nama 
bibhrat | atad chid Indrad abhayanta devah | “ When thou wert born, 
the highest and supreme, bearing a name renowned afar, the gods were 
thon afraid of Indra,” etc. 

¥. 42, 6, Marutvato apratitasya jisknor ajiryateh pra bravdme kri- 
tani | na fe purve maghavan na apardso na viryam nitanah kad chana 
Gpa | “Let us declare the deeds of the unrivalled, victorious, undecay- 
ing god, who is attended by the Maruts. Neither have former nor 
later (beings), nor has any recent (being) attained to thy valour.” ** 

vi, 24, 8. Wa vilave namate na sthiraya na sardhate dasyujataya 
stavin | ajrah Indrasya girayas chid rishoah gambhire chid bhavati 
gadham asmai | “When landed, he does not bow before th? strong, 
nor the firm, nor the presumptuous, impelled by the Dasyu. Moun- 
tains, though lofty, are plains to Indra, and in that which is deep ho 
finds a bottom.” Compare viii. 82, 10. 

vi, 80, 1, quoted above, p. 30f, “ Indra has surpassed the heaven and 
the earth. The two worlds are but equal to the half of him.” (Comp. 
x. 119, 7.) 

vi. 30, 5. Raja 'bhavo jagatas charshaninam edkanm siiryam janayan 
dyam ushasom | “Thou hast become the king of things moving, and of 
men, generating at once the Sun, the Heaven, the Dawn.” (Compare 
iii, 49, 4.) 

vii, 6, 15. No dyavah Indram ojasd na antarikshaat vajrinam | na 
+ 398 In vill. 79 3, it is aid that Indra, like a tertific bull, eannot bo stopped either 


Yy gods or mon when he wishes to be gencrous (na ta dilrs devi na marttdve ditsan- 
tam | dhimati na gis ebrayante). 
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os vyachanta bhamayah | “Neither heavens, nor atmospheres, nor 
earths, have equalled Indra the thunderer in might.” 

viii, 12, 30. Yada siryam amum divi sukram jyotir adharayak | ad 
it te viva Bhuvandni yemire | “ When thou (Indra) didst place yonder 
sun a brilliant light in the esky, then all worlds submitted to theo.” 
(Compare vi, 30, 2.) 

viii, 14, 9. Indrena rochana divo drithant drimhitani cha | sthirdnt 
na pardnude | “ By Indra the lights of the sky have been fixed and 
established. Those which are established he has not removed.” 

viii. 15, 2. Yasya dvibarhaso brihat sako dadhara rodasi | girin ajran 
upah svar vrishatvand | “Of which mighty god the great vigour sup- 
ported the two worlds, the mountains, plains, waters, and heavens.” 

viii. 51.7. Visve te Indra viryam devah anu kratum daduh | “ All 
the gods, Indra, yield to thee in vigour and strength.” 

viii. 78, 2. Devas te Indra sakhydya yemtre | * The gods, o Indra, 
sought after thy friendship.” (Compare viii. 87, 3.) 

vill. 82, 5. Yad v@ pravriddhe satpate “na marai” tti manyase | 
to tat satyam it tava | “That which thou, o powerful lord of the 
good, expectest, ‘I shall not die,’ proves trus.” (Compare x. 86, 11, 
quoted above, p. 82.) 

viii. 85, 4. Manye tva yayntyah yajniyanam manye tva chyavanam 
achyutdnam | manye tod satvandm Indra ketum manye iva vrishabhan 
charshanindm | .... 6. Tamu shfavdma yah ima jajana vibva jatans 
avardni aamat |.... 9. Anayudhiso asurah adevas chakrena tan apa 
vapa rijishin | ‘I regard thee, Indra, as the most adorable of the 
adorable, the caster down of the unshaken,™ the most distinguished 
of living things, the chief of beings. .... 6. Lot us praise this Indra 
who produced these (worlds): all beings are inferior (or subsequent) to 
him,.... 9, The Asuras are without weapors and are no gods: 
sweep them away with thy wheel.” (Compare vi. 18, 10), where he is 
said to consume the Rakshases with his bolt as fire a dry forest: 
Agnir na bushkath vanam Indra hett raksho ni dhakahi asanir na bhimda). 

viii. 86, 14. Toad vibvant bhuvandni cajrin dydvd rejete prithivt cha 
bhtsha | “All worlds, thunderer, both heaven and earth, tremble 
through fear of thee.” ; 

x. 44, 8. Girtn ajran rejamindn adhdrayad Dyauh krandad anta 

461 The Marnts are said to have the same power (i. 64, 3). 
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sikshans kopayat | ‘He sustained the quaking mountains and plains: 
the sky resounded; he shook the atmosphere,” etc. (Compare ii. 12, 2.) 

x. 54, 1. Tam ou te Hrttim maghavan mahitoa yat toa bhite rodast 
ahvayetdm | pravo devan.... 2. Yad acharas tanva vavridhano balant 
Indra prabruvdyo janeshu | maya it sa te yoni yuddhant ahur na adya 
fatruh na purd vivites | 3. Kak u nu te mahimanah samasya asmat 
pire rishayo ontam dpub | yad mataram cha pitaram cha sitkam ajana- 
yathas tanvdh svdyah | 6. Yo adadhay jyotisht jyotir antar yo asyijad 
madhund sam madkini | “(I celebrate), Maghavan, thy glory in that 
through thy greatness the terrified worlds invoked thee. Thou didst 
deliver the gods, ete. + 2. When thou didst merch on increasing 
in thy magnitude, proclaiming thy strength amongst men, thy combats 
which they describe were (the proofs of} thy power; ueither now nor 
before dost thou know of any enemy. 3. Which of all the seers before 
us have found out the end of all thy greatness? seeing that thou didst 
produce at once the father and the mother (heaven and earth)” from 
thine own body. 6. He placed light in light, and imparted to sweet 
things their sweetness,” 

x, 89, 4. Yo akshensva chakriya Sachibhir vishvak tastambha prithivim 
uta dyam | 10. Indro divak Indrah té prithivyah Indro apam Indrak it 

parvatandm | “ (Indra) who by his powers holds asunder Heaven and 
Earth, a8 the’ two wheels of a chariot are kept apart by the axle, 
Indra rules over the sky, Indra rules over the earth, ™ndra rules 
over the waters, and Indra rules over the mountains,” etc. 

x. 102, 12. Zvam visvasya jagatas chakshur Indrasi chakshushah | 
“Thou, Indra, art the eye of all moving things that see.” 

x. 138, 6. Basa vidhanam adadhak adhi dyavt tvaya vibhinnam 
bharati pradhim pita | “Thou (Indra) hast ordained the (course of the) 
months in the heaven : the father (the sky) has a circumference divided 
by thee.” 

In some places (iv. 19, 2; iv. 21, 10) Indra is eolled samraf, or uni- 
versal monarch, in other places (iii: 46, 1; iii. 49, 2; vii. 82, 2; viii. 
12, 14) svardt, o self-dependent sovereign. In viii. 6, 41, he is 
called “an ancient rishi, ruling alone by his might” (rishir hi par- 
vajah ast ekah tanah gjasd). Ini. 174, 1; viii. 79, 6, he is designated 
‘as asura, “ the divine.” 











188 Bee above p. 30. 
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The preceding passages: afford a fair specimen of the language in 
which Indra is most commonly celebrated in the hymns. It will be 
observed that the attributes which are ascribed to him are chiefly those 
of physical superiority, and of dominion over the external world. In 
fact he is not generally represented as possessing the spiritual elevation 
avd moral grandeur with which Varuna is so often invested. 


(6) Indra’s relations with his worshippers. 

There are, however, many passages in which Indra’s close relations 
with his worshippers are described, and a few in which an ethical 
character is attributed to him, Faith in him is confessed, or enjoined 
in the following texts: 

i, 55, 5. Adha chana Srad dadhati tvishimate Indrdya vajramn nigha- 
nighnate vadham | “Men hove faith in the fiery Indra when he burls 
again and again his destroying thunderbolt.” 

i. 102, 2. Asme sarya-chandramasa abhichakehe Sraddhe kam Indra 
charato vitarturam | “Sun and moon move alternately, o Indra, that 
‘we may behold, avd have faith.” 

i. 108, 5. Tad asya idam pagyata bhari pushtam érad Indrasya dhat- 
tana viryaya | “ Behold this his great abundance, and have faith in the 
prowess of Indra.” 

i, 104, 6. Ma antaram bhujam a ririsho nak Sraddhitam te mahate 
indriyaya | 7. Adha manye grat te asmai adhdyi vrisha chodasva mahate 
Ghandya | “6. Do not injure our future production: we have put 
faith in thy great power. 7. I surely believe that faith has been 
Teposed in thee: vigorous god, advance us to great wealth,”” 

i, 108, 6, Yad abravam prathamat vai vyindno ayam somo asurair 
no vihavyah | tah satyam éraddham abhi a hi yatam atha somasya piba- 
tah autaaya | “Since I said at first, when supplicating you twain 
(Indra and Agni) ‘this soma is to be offered by ua for” the divine 
beings ;’ come now, in consideration of this true faith, and drink the 
poured-out soma.” 

In vi. 28, 5, the poet says: Imah yah gavak sa jandsah Indrah 
tchhimi id hrida manasa chid Indram | ‘These cows, 0 men, are 
Indra: I desire Indra with my heart and soul.” 

In ix. 118, 2, truth, faith, and austere-fervour are enjoined on the 

189 Seo Benfoy’s Translation and note, Orient und Occident, iii, 142, 
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worshipper: ritavakena satyena éraddhayd tapasd suteh Indraya Indo 
parisrava | “Poured out with holy words, with truth, with faith, with 
austere-fervour, o Soma, flow for Indra,” 

x. 160, 3. Yah uéata manasd somam asmai sarvahridd devakimah 
sunoti | na gah Indres tasya paradadati ityadi | “Indra does not 
abandon the cattle of the man who loves the gods, and with a longing 
soul and with all his heart pours out libations of soma-juice."” 

And the reality of his existence and power is asserted in opposition 
to faithless or sceptical doubts in the following: 

ii, 12, 5. Yams ema prichanti kuha seti ghoram uta im chur ‘na esho 
asti iti enam | 60 aryah pushtir vijak iva aminati brad asmai dhatto 
4a jandsah Indrak | ‘That dreadful being, of whom they ask ‘where 
is he,’ and of whom they eay ‘he is not’ [or, ‘this is not he’], he 
carries away the wealth of the foe, as a gamester the stakes; put faith 
in him, he, 6 men, is Indra,” 

vi. 18, 3, Asté svid nu viryam tat te Indra na evid asti tad ritutha vt 
vochah | 4. Sad id hi te tuvijatagya manye eahab sakishtha | “3. Does 
that prowess belong to thee, Indra, or does it not? tell us truly. 4. 
‘Thy strength, o thou strongest of beings, who art great by nature, is 
really existing.” 

viii. 89, 3. Pra su stomam bharata vdjayantah Indraya satyar yadi 
satyam asti | “na Indro asti” tts nemah u teak aha kak tm dadaréa ham 
abhi stavama | 4. ayam asmi jaritah pasya meka vised javani abhi asmi 
mahna | “3, Present to Indra a hymn soliciting food, a true hymn, if 
ho truly exists. ‘Indra does not exist,’ says some one; ‘who has seen 
him? whom shall we praise?’ 4, ‘I am here, o worshipper’ (exclaims 
Indra); ‘behold me here. I surpass all creatures in greatness.’ ” 

Indra is the friend, and even the brother, of his present worshippers, 
as he was the friend of their forefathers, ii, 18, 3 20, 8; 63, 5 
(a cha yahi Indra bhratah, “come, brother Indra”); iv. 17, 18; iv. 23, 
6; vi. 18, (pratnain sakhyam, ‘ancient friendship”); vi. 21, 5 (tda 
hi te vevishatah purdjak pratndsah dsuk purukyit sakhéyah, ‘for now 
men resort to thee continually, and the ancients born of old were thy 
friends” )"; 8 (foam ht apih pradivé pitrinam satvad babhatha | 
190 The words efjah iva ure explained by Sayaga as = udvejakah eva san, “being a 
‘voxor.”” 


8 Seo the Grd vol. of this work, p. 221. ‘The passage is differently rendered by 
Benfey, Gloss, to 8. ¥. p. 76, col. 1, 
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“For thou wast always a friend of our futhers”); vi. 45, 1, 73 
vii. 21, 9; viii. 4, 7; viii. 45, 1, 16, 18; viii. 50, 11; vill. 57, 
11 (Yasya te soadu sakhyam sadot pranitib | “Thou whose friend- 
ship is sweet and sweet thy guidance”); viii. 8], 83; viii, 82, 3; 
viii, 86, 7; viii, 89, 2; x. 22, 1 £5; x. 28, 7 (ma kir nah ona 
sakhyd of yaushus tava cha Indra Vimadasya cha risheh | “ Let not 
these friendly relations of ours, of thee, o Indra, and the rishi 
‘Vimada, be dissolved”); x. 42, 11 (Zndrah purastad uta madhyato nah 
sakha sakhibhyo earivah krinotu | ‘ May Indra, a friend, grant riches 
to ue his friends before and in the middle”). He chooses for his in- 
timate the man who presents offerings, but desires no friendship with 
him who offers no libations (x. 42,4: <Atra yujam krinute yo havishman 
na asunvata sakhyams vashti Sarak). He is reminded that he has friends 
while his adorers are friendless (viii. 21,4: Vayam hi tea bandhuman- 
tam abandhavo viprasah Indra yemima). He is not only a friend, but 
a father, and the mosf fatherly of fathers (iv. 17, 17: Sakha pita 
pitritamah pitrindm). As such be is invoked by men (x. 48, 1: Mam 
havante pitarai na jantavah | Compare 1, 104, 9, and vii, 82, 3, 26). 
He is both father and mother (viii. 87, 11: Team hi nah pita vaso 
tvam mata Satakrato babhiwitha | compare viii. 1, 6). In one place 
(viii. 81, 82) the adoring poet exclaims: “Thon art ours and we 
are thine” (tvam asmakam tava smasi). He is the helper of the poor 
(vill. 69, 3: radhra-chodanam) ; the only helper to whom his wor- 
shipper has recourse (ibid. 1: na Ai anyam bala ’karam margitaram), 
He alone among the gods has a love for mortals (vii, 23, 5: eke deoatra 
dayase hi martyan), and ia their helper (i. 84, 19: na toad anyo magha- 
vann astt mardité Indra bravimi te cachah | viii. 55,13: no Ai toad 
anyah purukita kaschana maghavann asti mardita) ; all men share in 
his benefits (viii. 54, 7: yat chid hi SaSvatam asi Indra sadhdranae 
tram). He is the deliverer and the advocate (or comforter) of his 
gorvants (viii, 85, 20: sa pravitd maghavd no 'dhivaktd), and their 
strength (vii. 31, 5: tre api kratur mama). He is @ wall of defence 
(viii. 69, 7: Indra drihyasva pur asi). His friend is never slain or con- 
quered (x. 152, 1: na yasya hanyate sakha na jtyate kada chana), 

162 ‘The same is said of Mitra, iii. 69, 2, and of the Maruts, v. 64, 7. Compare vii. 


20, 6; vii. 92, 14; viii. 16,6; vili. 62,11, In viii, 69, 4, he is prayed to guard 
his worshipper's chariot, and to bring it forward from the rear into the van (Indre 
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His powerful arma are resorted to for protection (vi. 47, 8: rishod te 
Indra sthavirasya bakit: upa steyama éarana brihanta). Ho is invoked 
as a mighty protector and deliverer easy to be entreated (ibid. 11: 
trataram Indram avitaram Indram have have suhavaih Saram Indram). 
The worshippers assume that Indra, though far off, is not afflicted with 
deafness, but hears distinctly their invocations (viii, 45,17: uta tod 
abadhiram vayank srutkarnam santam ataye | dirad iva havamahe). His 
right hand is grasped by suppliants for riches (x. 47,1: Jagribhma 
te dakshinam Indra hastati vastyavo vaeupats vasindm). The loving 
praises of his worshippers, uttered from the soul, proceed to him us 
messengers, and touch his heart (x. 47,7: vanteduo mama diitdeah 
Indra stomaé charanti eumatir tyanah | hridispriso manasa vachyamd~ 
nai). The imploring poet with his hymn seizes the skirts of the 
god's robe, as a son his father's (iii. 53, 2: pitur na putrab sichan 
Grable te Indra svadishthaya gird Sackivak). He is clasped by the 
ardent hymns of his votaries as a husband is embraced by his loving 
wives (i. 62,11: patits na patnir usafir udantam aprifanti ted Sava~ 
sévan mantehih | i. 186, 7: tam th giro janayo na patnth surabhishta- 
mah naraia nasanta { x. 48,1: achha me Indram matayah svarcidak 
aadhrichir vitvah udatir aniishata | pari sheajante janayo yatha patim 
maryan undhyum maghavanam itays | Comp. ii. 16, 9)2% The hymns 
run to him and lick him, as cows their calves (x. 119, 4: upa ma 
matir asthita vasra putram iva priyam | i, 186, 7: uta nuh tm matayo 
asvayogak sisum na gavas tarunam rihanti). He is entreated not to be 
lazy like a priest (viti. $1, 80: mo shu brakmeva tandrayur bhava vdja- 
nam pate); and not to allow other worshippers to arrest his horses 
when conveying him to the abode of the suppliants who would satisfy 
him with soma-libations, but to overleap the bonds by which al) other 
candidates for his favour seck to confine him as fowlers to snare a bird, 
and to pass quickly by them as he would over a barren desert (ii. 18, 
3: Mo au todm attra bahavo hi viprah ni riraman yojamanaso anye | iii. 
25, 5: md te hari vpishand vitaprishtha ni riraman yajamandso anye | 


pra no ratham ava paschat chit santam adrivak | purastiid enam me kridhi | compare 
‘verses 6 and 6). See ii. 27, 12. 

183 In vii. 104, 6, the worshipper prays that his hymn may cling around Indra 
and Soma as a girth clasps horse (pari vim bhiitu vidvatad iyam matih hakehyd 
thon ohfind), 
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att dyahi Sasvato vayam te arah sutebhih krinavdma somath | iii. 45, 1: 
& mandrair Indra haribhir yahi mayiraromabhih | ma ted kechin ni 
yaman vith na pasinah ati dhanva wa tan thi | x. 160, 1: tterasya 
ablivayasah asya paki sarvaratha vi hart tha muncha | Indra ma tva 
yajamanisah anye ni riraman tubhyam ime sutdsah). He is the king 
of things moving, of men, and of all terrestrial things; and out of this 
abundance he bestows wealth on the man who brings oblations to him 
(vii, 27, 8: Indro raja jagatas charshaninam adhi kshami vishurapan 
yad asti | tato dadati dagushe vasini chodad radhah upastutas ohid 
arvak). Both his hands are full of riches (vii. 87, 3: ubha te parnd 
sasund gabhasti). He is a magazine replenished with wealth, whom 
the worshipper urges to liberality (x. 42,2: kolamh na parnamh vasund 
nipishtam & chyavaya maghadeyaya $aram). Manifold aids shoot out 
from him as branches from a tree (vi. 24, 3: vpikshasya nu te puru- 
hata vayah ot atayo rurukur Indra porvth). Te is asked to shower 
satisfying wealth on his ddorers, as a man with @ hook shakes down 
ripe fruit from a tree (iii, 45, 4: criksham pakvam phalam ankt tra 
dhinuhi Indra samparanam vasu). Compare ix. 97, 53. Neither gods 
nor men can arrest him in his course when he is bent on liberality, a8 
@ torrific bull cannot be stopped, viii. 70, 3 (na Ai tod bara devah na 
martdao diteantam | bhimamh na gam varayante), Compare viii, 33, 8, 
and iv, 16, 14. His friendship is indestructible: he is prayed to 
be a cow to the man who desires one, and a horse to the man seck- 
ing a horse (si. 45, 26: danaéam saklyam tava gaur asi vtra gavyate | 
aivo asvayate bhava). He gives wives to those who had none (v. 
81, 2: amenans chij janivatas chakartha | iv. 17,16: janiyanto jani- 
dim akshitotim &@ chyavayamak). The richly rewards his faithful 
servants and adorers (ii. 12, 6: yo radhkrasya chodita yah kriéasya yo 
brahmano nadhaménasya Mirek | 14: yah aunvantam avati yah pachantam 
yah Sansantam yah sasamanam att | ii. 19, 4: 80 apratini manave pu- 
rin’ Indro disad dasushe | ii, 22, 3: data radhah stucate kamyam vasu). 
The days dawn prosperously on the man who says “come, let us pour 
out libations to Indra” (v. 37, 1: tasmai ampidhrah ushaso vi uchhan 
yah “ Indraya sunavdma” ity aha). The king in whose house the god 
drinks soma mixed with milk suffers no calamity, marches at the head 
of his hosts, slays his enemy, and lives tranquilly at home, in the enjoy- 
ment of happiness (ibid. 4: na ea rdja vyathate yasminn Indrae tioraie 
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tomam pibati goeakhayam | & satvanair ajati hants vrittram kehoti kehitth 
subhogo ndma pushyan | Comparo the next verse). His friond is hend- 
geome, possesses horses and cows, rides in a chariot, and enjoys always 
a lite of opulence, and goes radiant into the assembly (viii. 4, 9: aéet 
rathi suripah id goman id Indra te sakha | svatrabhaja™ vayast eachate 
aada chandro yati eabham upa). Indra is gladdened by the praises 
of the pious man, whether learned or unlearned (viii. 50, 9: avipro 
va yad avidhad vipro vd Indra te vackah | sa pra mandat tvaya. 
Compare viii. 81, 12). He is prayed to deliver to-day, to-morrow, next 
day, and every day, and both by day and night (viii. 50, 17: adya 
adya sak Soak Indra trasva pare cha nah | vised cha no jarityin satpate 
aha diva naktath cha rakshishah | Compare viii. 53, 6). The god is, how- 
ever, sometimes naively importuned to be more prompt in his liberality. 
“Gracious are thy hands, o Indra (the poet cries in iv. 21, 9), beneficent, 
thy fingers, bestowers of wealth on thy worshipper; why, then, dost 
thou sit stil? Why dost thou not gladden us? Why dost thou not 
delight in giving?” bhadra te hasta sukpttota pani prayantard stuvate 
radhah Indra \ ka te mishattih kim u no mamatst kim na id ud u harshase 
datave u). Again in x. 42, 8, he is asked: “ Why do they call thee 
generous, o opulent god? Sharpen me, for I hear thee to be a sharpener; 
let my hymn be productive, o mighty god; bring to us good fortune 
and riches” (kim anga iva maghavan bhojam Ghuh Siihi ma sigayam twa 
Srinomt | apnasvatt mama dhir astu sakra vasuvidam bhagam Indra 
dbhara nak). The god is even told that the poet, if in his place, and 
possessed of the ample resources which he alone cummands, would 
shew himself more bountiful, and would not abandon his worshipper 
to poverty, but would daily lavish on him cows and other property 
(vii. 82, 18: yad Indra yavatas tvam otivad aham tétya | stotdram id 
didhisheya radavaso na papatrdya rastya | 19. Stkeheyam in mahayate 
dive dice rayah a kuhachidvide | viii. 14, 1. Yad Indra aham yatha 


10 On the sense assigned by the Indian writers to /+ditra seo my art, on the intere 
pretation of the Veda, in Journ. B.A.S. for 1866, p. 378. 

495 ‘These verses, with the entire hymn in which they occur, are translated, by 
Prof, Max Milller in his Anc. Sansk. Lit, p. 543 ff, The word Awhachidvide is there 
rendered “to whosoever it be,"” and it is there mentioned in a note that * according 
to the commentator kuhachideid means ‘ wherever he be." Prof, Mailer adda; it 
may perhaps mean the ignorant, Prof. Roth follows Scyaua in his explanation, A 
dimnilar appeal is made to Agni in viii, 19, 25: yad Agne martyas team syam cham. 
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toam Uiya vaewah okah tt | stota me goshakha syat | éiksheyam asmai 
ditseyam Sackipate manishine | yad aham gopatil syam). 

Indra supplies the place of armour, and is a champion who fights in 
the van, vii. 31, 6 (tva% varme saprathak puroyodhas cha vrittrahan | 
tvaya pratibruve yuja). He is supplicated for all sorts of temporal 
plessings, as wealth in cows, horses, chariots, health, understanding, 
sweetness of voice (svddmdnath edchah), prosperous days, long life ex- 
tending to a hundred years (ii. 21, 6; iii. 36, 10; vii. 27, 5; x. 47, 
1 ff). In iv. 82, 17 ff, the worshipper states his wishes more in detail, 
asks Indra to give him a thousand yoked horses, a thousand jars of 
soma, hundreds of thousands of cows; acknowledges that he had 
received ten golden jars, and urges the god not to be sparing, but to 
bestow abundantly in conformity with his character for liberality 
(eahasram vyatinam yuktandm Indram imahe | gatam somasya kharyak | 
18. Sahasra te Sata vaya gavam a chydvaydmass | asmatra radhah etu 
to | 19. Dasa te kalasanan hiranyandm adhimahs | bharidah ast Vrit- 
trahan | 20. Bharidah bhirt dehi no ma dabhram bhari a bhara | bhart 
gha id Indra ditsasi | 21. Bharidak hi asi Srutalpurutra stra Vritira- 
han | & no bhajasva radhast). Among other boons, Indra is asked to 
bestow victory in war, which depends upon his will, and for which 
he is invoked by both the hostile armies (ii. 12,8: yan krandast 
sanyati vihvayete pare avare ubhayah amitrah | 9, yaamad na rite vija~ 
yante jandsah yam yudhyamandh avase havants). In x, 103, 8 ff. (= 
8.Y. ii. 1206 ff., and Vaj. 8. xvii. 40 ff.) he, in company with other gods, 


smitramaho amartya | sahasch sinav Ghuta | na ted rdsvya abhidastaye vaso na papat= 
vaya santya | na me stotd amatiod na durhitah syid Agne na papaya | “Wert thou, 
Agni, @ mortal, and were I an immortal, o invoked son of might, I would not abandon 
theo to malediction or misery ;—my worshipper should not bo poor nor distressed nor 
wretched.” And again in viii, 44, 23, the came god is thus addressed: Yad Agne 
ayiim aha toam tvaia v3 gha syah cham | syns te satyah ihadishah | “Wore I thou, 
Agni, and wert thou I, thy aspirations should bo fulfilled.” (In the former passage 
viii. 19, 25, a word, mitramahas, occurs which shews the uncertainty of Sayane’s 
interpretations, He there explains it anukitla-diptiman, “he whose light is favour- 
able” Ini, 44, 12, he renders it mitrandm piijake ; ini, 68, 8, anukidla-diptiman 
in ii, 1, 6, Atta kari-tgjah; in vi. 2,11, anukitledipte; in vi. 6, 4, anukula-dipte 
mitriglin madayitar vi ; in vii. 5, 8, mitrondm pigjeyitak ; in viii, 44, 14, mitra 
Ram pijaniya; in viii, 49, 7, mitranim asmakam pijaka tgo va. Prof. Roth 
4, thinks it perhapa means “rich in friends.”) See also i. 38, 4, 5, in Prof. Max 
‘Miller's Trans. of the R.Y. pp. 66 and 70, and my art. on the interpretation of the 
‘Veda, Journ, R.A.S. for 1866, pp. 871, and $81 f. Compere also x. 33, 8 
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who seem to be conceived as present with their hosts, as invisible allies 
of their worshippers, is thus addressed: 8. Indrah asim neta Brihas- 
patir Dakshina Yajnak purah etu Somak | devasentndm abhibhanjatinah 
jayantindm Maruto yantu agram | 9. Indrasya vrishno Varunasyo 
rajnah Adityanam marutam Sardhah ugram | mahamanasam bhucanachya- 
ana ghosho devandi jayatam ud asthat | 10, Ud dharshaya maghavann 
dyudhani ut sateandm mamakanam manimei | ud vyittrahan vajinam 
odjinani ud rathanam jayatam yantu ghoshah { 11. Asmakam Indra 
samriteshu dhvajeshu asmakam yah ishavas tah jayantu | asmakan virah 
uttare bhavantu asman te devah avata haveshu | 12. (= Nir. ix. 88) 
Amisham chittam pratilobhayanti grihina angani Apve™ parehi | abhi 
prehi nirdaha hriteu Sokair andhenamitras tamasd sachantam | 8, “ Moy 
Indra be the leader of these (our armies), may Brihaspati, Largess, 
Soorifice, and Soma march in front; may the host of Maruts precede the 
erushing, victorious armies of the gods. 9. May the fierce host of the 
vigorous Indra, of king Varuna, of the Adityas, and the Maruts (go 
before us); the shout of the great-souled, conquering, world-shaking 
gods has ascended. 10. Rouse, o opulent god, the weapons, rouse the 
souls of our warriors, stimulate the power of the mighty men; may 
shouts arise from the conquering chariots. 11. May Indra be ours 
when the standards clash; may our arrows be victorious; may our 
strong men gain the upperhand; preserve us, o gods, in the fray. 12. 
Bewildering the hearts of our enemies, 0 Apva, take possession of 
their limbs and pass onward ; come near, burn them with fires in their 
hearts; may our enemies fall into blind darkness.” 

Indra controls the destinies of men, and is described as acting in an 
arbitrary manner, in vi. 47, 15, where it is said of him: padav iva pra- 
harann anyam anyam krinoti parvam aparamh éachibhih | 16, Strinve virak 
ugram ugram damdyan anyam anyam att neniyamanah | edhamina-dvil 
ubhayasya raja choshkiyate visak Indro manushyan | 17. Pard pirvesham 
sakhyd vpinakts virtarturdno aparebhir ott | “ Like one moving (changing 

W The 8.V. roads Aghe. 

1st Apvé is said in the Nirukta vi. 12, to mean “discase or fear,” oyadhir vt 
bhayam 0G. Roth, .c. says the word means a discase, In the improvements and 
addition to his Lexicon, vol. v,, be refers to the word os denoting # goddess, and 
quotes Ind. Studien iii. 203, and ix. 483, 


188 "This passage is translated by Prof. Benfoy in his Same-veda, Compare A.V. 
ii, 10, 6, and vill, 3 1 
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the positions of) his feet in walking, so Indra puts one and now 
another man first and last. 16, This hero is renowned as subduing every 
fierce man, and as advancing now one and now another. The enemy 
of the prosperous,” the king of both (worlds), Indra protects the men 
who are subject to him. 17. He abandons his friendships with (his) 
former (favourites), and consorts with others in tura,’’ 

In the following verses (viii. 45, 32) the poet seems to express disay 
pointment at the inadequate manifestation of Indra’s power, while he at 
the same time entreats his grace and forgiveness: dabhram chid hi toa- 
vatah kritais bpinve adhi kahami | sigatu Indra te manah | 83. Taved u 
tah subirttayah asann uta prasastayeh | yad Indra mrilayasi nah | 34, 
Ma nah ckosminn dgast ma dvayor uta trishu | vadhir ma Sara bhartehu | 
85. Bibhaya hi tvdvatah ugrad abhiprabhanginah | dasmad aham riti- 
shahah | 32. “Little has been heard of as done upon earth by one such 
as thou art: let thy soul turn (to us), o Indra. 33, Let those renowns 
and those praises of thine be proved true by thy shewing mercy on us, 








9 « Who do not offer libations,” say Yaska and Siyane (cruneatah). This tine 
is explained by Prof. Roth in bis Illustration of the Nirukta, p. 90. Or have we 
hore the idea that the gods were jealous of human prosperity ? which, as is well 
known, prevailed among the Greeks, and is expressed in the message of Amuasis to 
Polycrates, as related by Herodotus, iii. 40: duol 88 & cal weydaat ebruxlar ote 
Apéoxouss 7d Beiov emiorapévy Gs Xort Gbovepdy. “But thy great prosperity doce 
not please me, as I know that the Deity is envious.” See Mr, Blakesley's note in 
Joco, and Herodotus, i. 32, and vii. 46, where the some sentiment recurs, Prof, 
‘Wilson in tho Introduetion to the 3rd vol. of hia Trans. of the R.V. remarks on this 
passage: “ He (Indra) is also represented in tho same hymn es of a capricious tom- 
perament, neglecting thoso who serve him, and favouring those who pay him no 
adoration (p. 473, verse 17); @ notion somewhat at variance with a doctrine previously 
inculcated, that the ceremonial worship of Indra is able to atone for the most atrocious 
crimes (p. 289, note).”” Sce the note last referred to, which relates to R.V, v. 34, 4. 
But is this a correct deduction from tho passage when properly interpreted P 
‘The verso is as follows: Yusya avadhtt pitaram yasya mataram yosya éakro bhrita~ 
rath na atah shate | vcti id u aaya prayata yatankaro na kilbishad Tshate vasvah 
akarah | “The powerful god does not fle from the man whose futher, or mother, or 
brother he has slain. ‘The restrainor (or, according to Roth, s.v. perhaps, avenger) 
desires such @ man's offered (gifts) ; this god, the source of riches, does not flee from 
sin." Sayoga says the person, whose relations the god slays, is one who neglecta his 
worship, and whom he cbastises and then reinstates in his favour (ayajvanam dikeha- 
yited niyojayati). If, however, Indra ie merely punishing the ungodly, can it be 
intended in the word Ai2bisha¢ in the last clause of the verse to impute to him any 
guilt? It mey perhaps be meant that he does not fear to punish the offender againet 
him, In verees 3, 6, and 6 of the hymn the godly man who offers libations is exid to 
prosper, while the irreligious incurs the god’a displeasure. 
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oIndra. 84. Slay us not for one sin, nor for two, nor for three, nor 
for many, 9 hero. 35. I am afraid of one eo terrible, so crushing, so 
destroying, such a queller of resistance es thou art." Indra is the 
enemy of the irreligious, whom he punishes and destroys. i. 131, 4: 
S'asas tam Indra martyam ayajyum | “Thou, Indra, hast punished him 
who does not worship theo; ii. 12, 10: yah asvato maki eno dadhanan 
amanyamanan éarea jaghana | ‘who slew with his bolt those who are 
great sinners, and do not regard him; viii. 14,15: asunvam Indra 
saitsadat vishiichti vf andéayah | somapah uttaro Bhavan | “Thou, 
Indra, a soma-drinker, who art above all, hast destroyed and scattered 
the assembly which offers no libations.” (Compare the passages quoted. 
in Vol. i. pp. 259 #f.; and in my article on the Indian prieste in the 
Vedic age, Jour. R.A.S., for 1866, pp. 286 ff.) He hears and sees all 
things, and looks upon the wrath of men, himself uncontrolled (viii, 
67, 5: vifvamh srinoti padyatt | 6. Sa manyum mariyandm adabdho 
niohikishate). He protects his faithful servants and leads them into an 
ample space, into celestial light and security (vi. 47, 8: uri no 
lokam anu neshi vidvdn svareaj jyotir abhayam svasti); and in one 
place, viii. 58, 7, the hope is held that they shall ascend with him to 
& home in the solar sphere, and there drink nectar thrice seven times in 
the abode of their friend (ud yad bradhnasga vishtapam griham Indras 
cha ganvahi | madhvah pitvd sachevahi irth eapta sakhyuh pade). 


20 The sense of verso 134, is thus given by Prof. Roth in bis Tustrations of the 
Nirukta (iv. 2) p. 38: ‘The poet prays Indra not to destroy hin for one or more 
sins (verse 84), says that he is afraid of one so powerful as the god (vereo 35), and 
entreats him {0 avert from him the loss of a friend or a son (veree 36). He thon 
makes the god answer in the verse before us (37): ‘Who, o mortal’ said Indra, 
«without being provoked as a friend, has ever destroyed bis friend? Who must flea 
Srom me?" 

3 Compare B.Y. viii. 21, 14 (=8.V. ii. 740): nakik revantain sakhyaiya vindase 
plyanté ted surdtoah | yada krinoshi nadanuih samishasi Bd it piteoa hityute), which 
is thus rendered by Prof. Miller (Ane. Sontk. Lit,, p. 643): Thou never findest 
a rich man to be thy friend; wine-ewillers despise thes. But when thou thunderest, 
‘when thou gatherest (the clouds), then thon art called like a father.” Benfoy renders 
the verse somewhat differently, thus: “Thou never takest for a friend the man who 
ia merely rich; he who is inflated with wine is a burthen to thes: with a mere sound 
‘thou smitest them, and then thou art supplicated like a father.”* 

809 Compare viii. 67, 13. In A.Y. vii. 84, 2, Indra is eaid to have repelled the 
hostile man, and opened an ample space for the gods (apanudo janum amitrayantan 
ruin devebbyah akyigor w lokam). 
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Indra, more than any other god,” is invoked as a patron of the 
Aryas, and as their protector against their enemies carthly, or serial : 
i 51,8: Vi janthi aryan ye cha dasyavo barhishmate randhaya éasad 
avratan | Sakt bhava yajamdnasya chodita vigva it te sadhamadeshu 
chakana | “‘ Distinguish between the Aryas and those who are Dasyus; 
subject the lawless to the man who offers oblations; be a powerful 
helper of him who sacrifices; all these things I desire at thy 
festivals.” * (See also the following verse.) 

i, 108, 3: 6a jatubharma™ fSraddadhanak ojak puro vibhindann 
acharad vi disih | vidoan vajrin dasyave hetim asya-aryamh saho vardhaya 
dyumnam Indra | “ Wielding: the thunderbolt, and confident in his 
prowess, he strode onward, shattering the cities of the Dasyus. 
Thunderer, knowing (cach), burl thy bolt against the Dosyu, and 
augment the force and glory of the Arye.” i. 180, 8: Indrak samates 
yajamdnam dryam pravad viiveshu Satamatir djishu. . . . | manave, 
Sasad avratin toacham krishaim arandhayat | “Indra, commanding a 
hundred modes of succour, protected in all the battles the sacrificing 
Arya: chastising the lawless, he subjected the black skin to Manu (or 
the Aryan man).” if, 11, 18: apderinor jyotir dryaya ni savyatak 
acdi dasyur Indra | “Thou hast disclosed the light to the Arya; the 
Dasyun was placed on the left side.” iii. 34, 9: easdna atydn ula 
saryah sasina sasana purubhojasam gim | hiranyayam uta bhogais 
sasina hatot dasyin pra arya varnam vat | “Indra has given horses, 


203 Other gods, however, aro also roferred to as protectors of the Aryas. Tn i, 117% 
21 (Nix. vi. 25) it is said of tho Advins: alk dasyuis bakurena & dhamanta urts 
Jjyotir chakratur aryiiya | * Swecping away tho Dasyu with the thunderbold, ye have 
cercated a great light for the Arya.” Prof. Roth thinks Sakura means a wind instru 
ment, Illust. of Nir, p.92,and Lexicon ¢.v, Prof, Benfey follows Sayaya in rendering 
it by thunderbolt. In vi. 21, 11, 1t is oaid of all the gods: ye agnijihudh yitasipah 
Gaur yo manuin chakrur uparais dasiiya | “ Those (gods) who, firo-tongued, and fre 
quenting religious rites, have made Mann's race (or the Aryan man) superior to the 
Disa,” In vii, 100, 4, it is enid of Vishnu: ef chakreme prithicim esha etdim kehe~ 
trays Vishyur manuthe dadasyan | “This Vishga strode over this earth, bestowing 
it as a domain on Manu'a raco.” And in viii, 92, 1, it is said of Agai: upo shu 
Jalam Gryarya vardhanam Agnits nakshanta no girah | “Our bymns have reached 
‘Agni, who was born the promotor of the Arya.”” 

404 eo Professor Benfoy’s Translation in Orient und Occident, i. 408. 

206 Sayapa says thie means either “he whose weapon is the thunderbolt,” or “the 
nurturer of creatures.” Benfoy, Or. und Occ, iii, 182, renders the compound “born 
warrior.” 
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hes given the sun, has given the prolific cow, and he has given golden 
wealth: destroying the Dasyus, he has protected the Aryan colour.” 
iv. 26,2: aham bhamim adadam adrydya aha erishtim dagushe mar- 
tyaya | “I have given the earth to the Arya, and rain to the wor- 
shipping mortal,” vi. 18, 3: tea ha nu tyad adamayo dasyin chak 
hrishfir avanor arydya | “Thou didst then subdue the Dasyus, and 
gaveat the people to the Arya.” vi. 25, 3: abhir vitvah abhiyyjo 
vishichir drydya visak avatarir dasih | “ With these succours thou hust 
sabjected alt the distracted hostile Dasyu peoples to the Arya.” viii. 
24, 27: gah rikshad aftkaso muchad yo 0 drydt sapta sindhushu | 
vadhar disasya tuvinpimna ninamah | “Who delivered from great 
straits; who, o god of mighty force, didst in (the land of) the seven 
rivera turn away from the Arya the weapon of the Dasyu.” viii. 87, 6: 
teath hi Sabvatinam Indra darta puram asi | hanta dasyor manor vpidhah 
patir dicah | “Thou, Indra, art the destroyer of unnumbered cities; the 
slayer of the Dasyu; the prosperer of the (Aryan) man; the lord of 
the sky.” x. 49,2: cham S'ushnasya énathita vadhar yamam na yo 
rare éryah nama dasyave | “I, the emiter, have stayed the weapon of 
S'vshna; I do not abandon the Aryan race to the Dasyu.” x. 86, 19: 
ayam emi vichakatad vichinean dasam aryam | “I come beholding and 
distinguishing the Dasa and the Arya.” (I-am unable, however, to 
say who is the speaker here.)** 


4m Indra with Agni is, however, besought i 
well as Dasyos ; hato oritt  hato disini eatpatt | hat. viévd apa dvishad). 
In x. 38, 3, Indra alone ix similarly addressed: Yo no dasah Gryo wa purushfute 
adeoah Indra yudhaye chiketati | asmiibhir te nshahih santu satravas toay’ sayata 
t8n oanuyima sangame | “Whatever ungodly man, o much-landed Indra, whether a 
Disa of an Arya, designs to fight with us,—may all such enemies bo easy to overcome; 
may wo slay them in the conflict.” And in x. 102, 3, it is snid: antar yachho 
Jightineato vajram Indra abhidaeatak | désasya va maghavann Gryaaya v3 eanutar 
yavaya vadham | “Arrest, o Indra, tho bolt of the destroyer who secke to slay us; 
avert for from us the stroke, whether of Disa or of Arya.” Indra and Varuna sve 
invoked {or the same object in vii. 83, 1: Dasa cha eyittra hatam aryini cha sudiisam 
Indra-varuqa ‘vasa eatam | “Bley both Disa and Arya enemies ; protect Sndis with 
your succour, o Indra and Varune.” So too in x. 83, 1, Manyu (personified Wrath) 
js prayed: sdhydima dasam Gryam teaya yuje eakskritena sahasa eahaspata | “May 
‘wo, with thee for our ally, overcome the Dasa and the Arya, with force-impelled, 
vigorous, energy.” Perhaps ii. 11, 19 (sanens ye te itibhis taranto videah spridhab 
Sryena dasyian) may have the same sense, In x. 65, 11, certain bountiful deities ere 
spoken of as generating preyer, the cow, the horse, plants, trees, the earth, the 
tountainy, the waters, as clevating the sun in the sky, and as spreading Aryan insti- 
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(1) Apparent mutual incongruity of some of the preceding repreaen- 
tations of Indra. ‘ 


The reader who is not familiarly acquainted with the hymns of the 
Veda, either in the original or by translations, may think that he 
perceives an incompatibility between the conceptions of the god, which 
he will find in the different parts of the preceding sketch. And, 
according to our idea, no doubt, there is an incompatibility. The naif 
fomiliarity with which Indra is treated in some places seems irreconcil- 
able with the lofty ideas of his greatness which other portions express. 
And more particularly the sensual character, which is generally attributed 
to the god, appears to be in opposition to the moral perfection which is 
elsewhere described as an essential feature of his nature. But however 
jncompatible, according to our ideas, they may seem to be, both of 
these sets of representations occur side by side, in the eame hymns; 
and we must account for their co-existence and juxtaposition by sup- 
posing that the ancient Indian poets regarded the deity who was tho 
object of their adoration as anthropopathically partaking, in a higher 
degree, of the elements, sensuous as well as intellectual and moral, 
which, on the evidence of their own consciousness, they knew to be 
equally constituent parts of their own nature. It must be further 
borne in mind that these ancient authors did not connect the same 
low associations as we now connect with the sensuous, or even 
sensual, principle in the character of the god which is exemplified in 
his love for the exhilarating draughts of his favourite beverage. This is 
clearly shewn by the high rank which, as we shall hereafter see, they 
assigned to Soma himself, as the deity in whom this intoxicating in- 
fluence was personified, and by the power which they ascribed to him 
of conferring immortality upon his votaries, 

And that these apparently incongruous conceptions are not the products 
of different minds in various etages of development, but of the same 
poets, may be seen from the following instances. In ii, 15, 2, Indra is 
said to have fulfilled some of his grandest fanctions under the influence 
of the soma-juice: avaise dyam astabhayad brihantam a rodast aprinad 
‘tutions upon the earth (srahme gam aévam janayantah oshadhir vanaspatin prithioim 


gervatin apeh | stiryaim divi rohayantah sudanavah Grya rat gispijantah odhi 
shams). 
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antartksham | sq dhérayad prithiotm paprathach cha somasya ta made 
Andras chakara | ‘‘ He fixed the heaven in empty space; he filled the 
two worlds and the air; he supported the earth and spread it out; 
these things Indra did in the exhilaration of the soma.” Similarly in 
viii. 36, 4, Janita divo janita prithivyah piba somam madaya kam Sata- 
krato | “Generator of Heavon, generator of the Earth, drink soma to 
exhilarate thee, o god of mighty foree.” In viii. 67, 5, as wo have 
seen above, p. 112, Indra is said to hear and see everything. In 
the seventh verse of the same hymn we are told that the belly of 
him, the impetuous actor, the slayer of Vyittra, and drinker of 
soma, is full of vigour (Aratvah tt pitrnam udaram turasya asti 
nidhatah | vrittraghnah somapavnak). And in viii, 81, 6, it is said of 
him: asya pitod madanam devo devasya gjasa | vided "bhi bhuvana 
*bhavat | “ Drinking, a god, of the exhilarating draughts of this god 
(Soma), he, by his energy, overcame all beings (or worlds).’” 


{8) Professor Roth's theory of the aupersession of the worship of Varuna 
by that of Indra. 


Professsor Roth is of opinion that Varupa belongs to an older 
dynasty of gods than Indra, and that during the Vedic age the bigh 
consideration originally attaching to the former was in course of being 
transferred to the latter. In support of his position that Varuna’s 
worship was then declining, he urges the circumstance that, in the 
tenth book of the Rig-veda, which contains the latest productions of 
that period, there is not a single entire hymn addrc.sed to this deity.” 


207 Bee the Journal of the Gorman Oriental Society, vi. 73; and Bebtlingk and 
Roth's Sanskrit and German Lexicon, #e. Indra. Professor Whitney adopts the 
same viow (Journ. Amor. Orient. Society, iii. 327). ‘Windischmann, in hia Mithra, 
p. 64, extonds the same remark to that god also. The passage is translated in tha 
‘4nd vol. of this work, p. 295. Although, however, there is no hymn in the tenth 
Mandala addressed exclusively to Varune, there are two, the 126th, of eight verses, 
‘and the 185th, of three verses, in which he is invoked. along with two of the other 
Aaityas, Mitra and Aryeman, In only two vores of the former of these hymns is 
reference made to any other god, viz., to Rudra, the Merute, and Agni in the verso 6, 
and Agni in verse 8. Varuna is also invoked, or roferrod to, along with other deities, 
jn numerous single vorses of the 10th Mandala, viz., in 8, 5; 20,6; 11,1; 12, 8: 
14,7; 30,1; 81,95 35,10; 36, 1,3, 12,18; 37,1; 61, 2,4; 61,17; 63,9; 
64, 6, 12; 65,1, 6, 8,9; 66,2; 70,11; 75,2; 83,2; 84,7; 85, 17, 24; 89, 8, 
9; 98, 4; 97,16; 98,1; 99,10; 103,9; 100, 2; 113, 5; 123,65 124, 4,5, 75 
125, 1; 180, 5; 1322: 147,5; 167, 8; 173, 5. See the index to Langlois's 
¥ronch translation of the B.Y. 
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T give the substance of his interesting observations :— 

The supersession of the one god by the other Roth considers to be a 
result, or feature, of the gradual modification which the old Arian 
religion soon began to undergo after it had been transplanted into 
India, The more supersensuous or spiritual elements of this religion 
he thinks were preserved, though in a peculiar and somewhat altered 
form, in the Persian creed, which, at the same time, rejected almost 
entirely the gods representing the powers of nature, whom it had also 
inherited from an earlier age. The Indien’ faith, as found in the Rig- 
veda, has, on the contrary, according to Roth, begun already to give the 
preference to these latter deities, to transfer to them an ever-increasing 
dignity and honour, to draw down the divine life into nature, and to 
bring it ever closer to man. Proof of this is especially to be found in 
the development of the myth regarding Indra, a god who, in the 
earlier period of Arian religions history, either had no existence, or 
was confined to an obscure province. The Zend legend assigns to 
another god the function which forms the essence df the later myth 
concerning Indra. This god Trita, however, disappears in the Indian 
mythology of tho Vedic age, and is succeeded by Indra. And not 
only 80, but towards the end of this period Indra begins to dislodge 
even Varuna himself, the highest god of the ancient creed, from the 
position which is shewn, partly by historical testimonies, and partly 
by the very conception of his character, to belong to him, and becomes, 
if not the supreme god, at least the national god, whom his cncomiasts. 
atrive to clovate above the ancient Varuna. This process was com- 
pleted in the post-vedic period, as is shewn already in the Brahmanas 
and other works of the same ere. Indra becomes the chief of the 
Indian heaven, and maintains this place even in the composite system 
which adopted into itself the three great gods. The course of the 
movement was therefore this, that an old god, common to the Ariung 
(i.e, the Persians and Indians), and perhaps also to the entire Indo- 
Germanic race, Varuna-Ormuzd-Uranos, is thrown back into the dark- 
nesa, ond in his room Indra, a peculiarly Indian, and a national god, 
is intruded. With Varuna disappears at the same time the ancient 
character of the people, while with Indra there was introduced in the 
Same degree a new character, foreign to the primitive Indo-Germanio 
Rature. Viewed in its internal aspect, this modification of the religious 
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conceptions of the Aryas consists in an ever-increasing tendency to 
attenuate the supersensuous, mysterious side of the creed, until the 
gods, who were originally the highest and most spiritual, have become 
‘unmeaning representatives of nature, Varuna being nothing more than 
the ruler of the sea, and the Adityas merely regents of the sun's course. 
This process of degradation naturally led to a reaction. (See the 
Tournul of the German Oriental Society, vi. 76 f.) 

The superior antiquity of Varuga to Indra may no doubt (as inti- 
mated in the passage just’ quoted), be argued from the fact already 
noticed of the coincidence of the name of the former with that of the 
Greek Oipavés, which goes some way to prove that a deity of this 
name was worshipped by the entire Indo-Germanic race before its 
western branches were separated from the eastern, whilst we shall 
Jook in vain for any traces of the name Indra in the Greek mythology. 


(9) Supersession of Dyaus by Indra, according to Professors 
Benfey and Bréal. 


It is, however, os I have already intimated, p. 34, the opinion of 
other writera that Indra was rather the successor of Dyaus than of 
Varuna. Thus in a note (occasioned by the word sthatar) to his trans- 
lation of R.V. i. 33, 5 (Orient und Oceident, i. 48, 1862), Professor 
Benfey writes: “‘It may be distinctly shewn that Indra took the place 
of the god of the heaven, who in the Vedas is invoked in the vocative 
as Dyaush pitar (R.V. vi. 51, 5). This is proved *1y the fact that this 
phrase is exactly reflected in the Latin (Diespiter ? and Jupiter (for 
Dyouspiter) and in the Greck Zed warép (which is consequently to be 
taken for Zeds mrartp), as a religious formula fixed, like many others, 
before the separation of the languages. When the Sanskrit people left 
the common conntry where for them, as well as for the other kindred 
tribes, the brilliant radiance of heaven (divant, part. from div, to 
shine...) appeared to them, in consequence of the climate there 
prevailing, os the holiest thing, and settled in the sultry India, where 
the glow of the heaven is destructive, and only its rain operates bene- 
ficently, this aspect of the celestial deity must have appeared the most 
adorable, so that the epithet Pluvius in a certain measure absorbed all 
tne other characteristics of Dyaush pitar. This found its expression in 
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the name Ind-ra, in which we unhesitatingly recognize a word (which 
arose in some local dialect, and was then diffused with the spread of 
the worship) standing for sind-ra, which again was derived from syand, 
“to drop.’...%* The conceptions which bad been attached to Dyaus, 
Jous, Zevs, were then trausferred to Indra, and accordingly we find 
the epithet stator, which in Latin is attached to Juppiter, applied to 
him.” In this view Professor Benfey is followed by M. Michel Bréal, 
in his “ Hereule et Cacus,” p. 101. After giving in Section V. an 
account of the myth of Indra and Vrittra, this able writer proceeds in 
the following section to explain its formation. I translate a fow 
sentences from p. 101; “The first thing which ought to strike us is 
that the hero of the myth is not tho same in the Indian, as in the 
classical mythology. The name Iudra has nothing in common with 
Zens; further Indra is an exclusively Indian god, created at an epoch 
when the ancestors of the European races had been already separated 
from their brothers in Asin; in reading the Vedas we are in some sort 
spectators of his first-appearance, which nearly coincides with the 
composition of the earliest hymns. But we have already said that the 
‘Vedic mythology is extremely floating, that the attributes of one god 
are easily transferred to another, and that in place of Indra, othor gods 
are often invoked as the conquerors of Vyittra, We are authorized 
then to think that ia this myth Indra occupies the place of some more 
ancient divinity. The name of this god, which wo may give with 
perfect certuinty, is Dyaus, or Dyaushpitar, the Heaven, father of 
beings. Dyaus is the first god of the Indo-European nations: main« 
tained in his supreme rank by the Grecks and Latins, he has fallen 
from it in the Vedas, although he is there sometimes invoked, chiefly 
in company with the goddess Prithivi (the Earth).” 


308 Professor Miller assigns the same sense to Indra, in his Lectures on Language, 
fi. 430, note, whore he writes: Jidra, @ name peculiar to India, admits but of one 
etymology, i.e. it must be derived from the same root, whatever that may be, which 
in Sanskrit yielded indw, dxop, sap. It meant originally the giver of rain, the 
Tupiter plavius, a deity in India more often present to the mind of the womhipper 
than any other. Cf, Boufey, Orient und Occident, vol. i. p. 49." Professor Roth, in 
his Lexicon, ov. thinks the word comes from the root én or inv, with the eufiix r, 
preceded by epenthetic d, and means “tho overcomer,” “the powerful.” ‘The old 
Indian derivations may be found, as be remarks, in Nir, x, 8, See also Siyana on 
RLY. i. 34, referred to by Roth, Ilust. of Nir., p. 136. 
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But whatever may be the easo as regards Dyaus, the increasing 
popularity of Indra may, no doubt, as Professor Roth supposes, have 
‘tended also to eclipse the lustre of Varuna. 


(10) Opinions of Professors Roth, Whitney, Spiegel, and Dr. F. Windisch- 
mann, on the question whether Varuna and Ahura Mazda are histo- 
ically connected. * 


If Professor Roth’s opinion, that there is not merely an analogy, but 
an actual historical connection between the Adityas and the Amshaspands 
of the Zend Avesta, be well founded, it will be made out that Varuna, 
who is one of the Adityas, must have been worshipped by the Aryans 
before the separation of the Persian from the Indian branch of that 
family, And this conclusion will be confirmed if we adopt the sug- 
gestion of Professor Whitney,” that Abura-Mazda is a development 
of Varuna. 

I learn, however, from a communication with which I have lately 
been favoured by Professor Spiegel, of Erlangen, that that eminent 
Yend scholar is unable to recognize any similarity betwoen Ahura- 
Mazda and Varuna, and considers the connection of the Amshaspands 
with the Adityas to be very doubtful. The late Dr. Windischmann 


29 Journ. Germ. Orient. Society, vi. 69, 70. 

310 Journal of the American Oriental Sucicty, iif. 327. “Abura Mazda, Ormuzd, 
himself is," he writes, ‘as is hardly to be doubted, a development of Varuna, the 
Adityaa aro correlatives of the Amshaspands, there oven exias in the Persian religion 
the same close connection betweon Ahura Mazdi and Mitbva as in the Indian between 
‘Mitra and Varuna.” There is no doubt that the term Asura, “ spirit,” which is 
frequently appliod to Varupa and to Mitra, and also to Indra and others of the Vedio 
gods, is the same word which, in its Zond form, Ahura, mekes up, with the addition 
of Mazda, the appellation of the supreme and benevolent deity of the Iranian my- 
thology. Professor Miilier regards the names Aburo Mazdio es corresponding to 
the Sauekrit Asuro-medhas, the “ wise spirit” (Lectures on the Science of Language, 
first series, let edition, p. 196). See also Profesor Benfey’s Glossary to the Sima- 
veda (1848) sc, medias, from which it appears that that scholar had adopted the 
samo identification, and considers the existing reading of R.Y. viii, 20, 17, asurasya 
vedhaeah, to be a corruption of aserasya medhasal, But vodhae occurs clsewhero as 
an epithet of the gods, eg. of Visbpu in i, 166, 2,4. In the lest of theso verses he is 
styled mirutasya cedhasah. 

22 Tn regard to Abura-Mezda and the Amshaspends, Professor Spiegel has, os he 
informa me, eollected all the positive information he could obtein in the Avesta, in 
the atroduetion to the Srd vol. of his translation, pp. iii. 
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algo, as Professor Spiegel informs me, held Ahura Mazda to be a purely 
Iranian god (Zoroastrische Studien, p. 122). And such of the grounds 
for regarding Varuna as an older deity than Indra as might otherwise 
have been derived from the Zend Avesta, would be a good deal 
weakened if we could lock upon the Indra or Andra of the Zend 
books as standing for the same god who was known in India under 
the former name (see Spiegel’s Avesta, i. 10), and as represent- 
ing a deity who had at one time been an object of worship common 
both to the Indian and Persian Aryans, but who after the separa- 
tion of the two tribes was degraded by the latter into an evil 
spirit. For while Indra would thus be proved to have been known 
hefore the period of that soparation, he might also have been at one 
time a god held by both divisions of tho Aryas in high consideration os 
well a3 Varuna. I learn, however, from Professor Spiegel, that the 
materials afforded by the Zend books in reference to this name are not 
sufficient to afford a basis for any positive conclusions.” 


(11) Whether there are any passages in the hymns which decisively shew 
that Indra was euperseding Varuna, 


Beyond tho fact noticed by Roth, that Varuna is much leas fre- 
quently mentioned in the lest than in the earlier books of the Rig- 
veda, I have not observed in the hymns themselves anything that can 


22 The identification of Andra with Indra was, as Professor Spioge! tella mo, first 
‘proposed by Burnouf (Yasna 626 ff.), where a translation is given of the passage in 
which Andra is mentioned. It ia rendered thus by Spicgel himself, in hisAvesta, i, 176: 
“1 fight with Indra, I Aight with S‘auru, I Sght with the Dieva Naoghaithi, to drive 
them uway from the dwelling, the village, the eastle, the country.” ‘Tho name Indra 
or Andra, as Prof. Spiegel further informs me, occurs oulyin one other passage (Wester- 
gaard, Zendavesta, p. 475), which ho (Prof, S.) believes to be interpolated. It con- 
tains merely the name, and consequently throws no furthor light on the position of 
the god in the Avesta, The information found in tho later Parsee books regarding 
Indra or Andra is also meagre (compare Spiegel’s Avesta, ii. 35). On this subject 
Profeseor Spiegel makes the following romarks, in tho Introduction to the Srd vol. of 
his Avesta, p. Ixxxi.: ‘It is said by some that the Andra of the Avesta ia the Indra 
of tho Vedas, that Nioghaithya answors to Nasatyas, and Saurva to Sarva, Here 
from a real faet a quite incorrect conclusion is drawn. The names are the same in 
both religious aystome; but how fur the things resemble each other can never be 
shown in the same manner es the similarity of Soma and Haoma, etc,; for the Avesta 
tells us nothiog more thaa the name of any of the beings in question.” 
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‘be coustrned asa decisive proof that the worship of Indra was super- 
seding that of Varuys daring the period of their composition. It is 
true that oven in the earlier parts of the Veda the number of hymns 
addressed to the former god is much greater than that in which the 
latter is celebrated. But I have not discovered any expreasions which 
would distinctly indicate that the popularity of the one was waning, 
and that of the other increasing. There are, however, some passages 
which, thongh they do not afford any clear indications in support of 
such a supposition, are, at all events, not inconsistent with its correct. 
ness, Thue thers are several hymns in which Indra is associated with 
Varuna as an object of celebration, and where the two are described as 
acting in concert, viz., i, 17; iv. 41; iv. 42; vi. 68; vil. 82; vii. 83; 
vii. 84; vii, 85; ete.; and this association of the two might havo 
arisen from the worshippers of Indra desiring to enhance the dignity 
of that god by attaching him to the older and more venerable deity, 
In vii. 84, 24, Varuna is said to have Indra for his friend ( Varurah 
Indrasakha), but this cannot well bear the interprotation that some of 
their worshippers had been in the habit of regarding them as rivals 
and enemies, es in i, 22, 19, Vishnu is called the intimate friend of 
Indra (Jndrasya yujyoh sakha). Indra and Varuna are called the two 
Monarchs, sanirdjd, and the supporters of all creatures™ (i. 17, 1, 2); 
fixed in their designs, dhrita-vrata (vi. 68, 10). Varuna is supplicated 
along with Indra to discharge a gleaming and violent thunderbolt 
against the worshippers’ enemy (didyum asminn ojishtham ugra nt 
vadhishtamn vajram, iv. 41, 4), though in most othic places (see above) 
Indra alone is regarded as the thunderer. In vii, 82, 2, it ie said that 
one of the two, Varuna, is called eamraf, monarch (as he is in various 
places, see above, p. 60), and the other, Indra, is called svardf, inde- 
pendent ruler (iii. 46, 1, and elscwhere ; see i. 61, 9, above); and 
their separate relations and functions are described in other parts of 
this and the following hymns, vii. 82, 5: Indra-varund yad imans 
chakrathur viénd jatani bhuvanasya majmand | kehemena Mitro Varunaia 
duvasyati Marudbhir ugrak éubham anyah tyate | 6. Ajamim aryah 
snathayantam atirad dabkrebhir anyak pro orinoti Bhayasah | Indra 


2 In ALY. tv. 26, 1, 2, Varuna end Vishnu are worshipped together. 
‘2e Dharttira charahaninm, The same epithet is applied to Mitra and Varuga in y, 
67, 23 and Varnya is called charshani-dhrit, “supporter of creatures,” in iv. 1, 2. 
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and Varuyga, when ye formed all these creatures of the world by your 
power, Mitra waits upon Varuna with tranquility, whilst the other 
fierce (god #.e. Indra) is resplendent along with the Maruts, 6. The 
one overcomes the destructive enemy; the other with few repels many.’” 
vil. 83, 9: Vyittrdni anyah esamitheshu jighnate vratani anyak abhit 
rakshate sada | ‘The one (Indra) loves to slay enemies in battle; the 
other (Varuna) always maintains his ordinances.” vii. 84, 2: Pari no 
helo Varunasya oriyyah urum nah Indrah krinavad u lokam | “Do thou 
remove from us the wrath of Varuna; may Indre open to us an ample 
gpace.” vii. 85, 8: Arishtir anyo dhérayati praviktak vritirant anyah 
apratini hanti | “The one sustains the separate creatures; the other 
slays unequalled enemies.” So, too, their joint action is described in 
other verses, Thus they are said to bave dug the channels of the 
rivers, to have impelled the sua in the sky (vii. 82, 3: anu apam 
Khani atrintam ojasd a stryam airayatah divi prabhum), and to have 
made all creatures (ibid. 5). All the other gods are said to have 
infused strength and vigour into these two in the highest heaven 
(ibid. 2: visvs devdsah parame vyomant sah eam ojo vrishand sam balam 
dadhuk). These passages are consistent with the eupposition that the 
two gods were felt to have been rivals, and that the author of the hymn 
sought to reconcile their conflicting claims, but they ure not conclusive, 
for Vishnu and Indra ere also joined together in the eame way in some 
hymns, i. 155; vi. 69; vii. 99, 4 ff (6c the 4th Vol. of this work, pp. 
64, 71, 74 f£.); as are also Agni and Indra in others, i. 21; i. 108; i, 
12; v. 86; vi. 59; Indra and Vayu in iv. 46-48; Indra and 
Pishan in vi. 57; Indra and Soma in vi. 72; vii. 104. 

A number of verses occur in different parts of the Rig-veda (viz. i, 
183, 1; iv. 23,7; v. 2,3, vii. 18, 16; x. 27, 6; x. 48, 7) in which 
the epithet anindra, “one who is no worshipper of Indra,” is em- 
ployed; but it does not appear that it is applied to persons who were 
not worshippers of Indra in particular, as distinguished from other 
Aryan gods, but either to the aboriginal tribes, who did not worship 
either him or any other Aryan god, or to irreligious Aryas, or rather, 
perhaps generally, to evil spirits as the enemies of Indra. In other 
places (as I have above noticed, p. 104,) we find sceptical doubts ex- 
pressed regarding Indra. * 

The twelfth hymn of the second book is devoted to the glorification 
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of Indra. The first and ‘second verses are as follows: 1. Yo satah 
eva prathamo manascan devo devin lratund paryabhashat | yasya Sush- 
mad rodast abhyasctai nyimnasya maknd sa jandsah Indrah | 2. Yak 
prithivin ‘oyathamandm adyishad yah parvatan prakupitan aramnat | 
yo antartkshan vimame vartyo yo dyam astabhnat sa jandsak Indrak | 
“1, He who, as soon as born, the first, the wise, surpassed the gods in 
force: at whose might the two worlds trembled, through the greatness 
of his strength, he, o men, is Indra. 2. He who fixed the quivering 
earth, who settled the agitated mountains, who meted out tho vast 
atmosphere, who established the sky,—he, o men, is Indra.’ The 
following verses all end in the same way, by declaring that Indra is he 
who had performed the several acts, or possessed the various powers, 
which they specify. This might appear ea o polemical assertion, 
against gainsayers, of Indra’s claims to recognition as a fit object of 
worship. 

In x. 48, 11, Indra is introduced as saying: Adityanam Vasanan 
rudriyanam devo devanas na mindmi dhama | te ma bhadraya éavase 
tatakehur apardjitam astritam ashalham | “1, a god, do not assail the 
rank (or glory) of the Adityas, the Vasus, or the sons of Rudra, who 
have fashioned me for glorious powcr, and made me unconquerable, 
irreversible, and unassailable.” 

In viii, 51, 2, it is said: Aywjo asamo npilhir ekah Krishtir aydsyah | 
purvir ati pra vavyidhe viboa jitani ojasd ityadi | 7. Vibve te Indra 
viryam devah anu kratum daduk | 12. Satyam id vai u tam vayam 
Indra stavima nanyitam | mahan asunvato vadho bhuri jyotimshi sun- 
vatah | “2. Without a fellow, unequalled by men, Indra, alone, un- 
conquered, has surpassed in power many tribes and all creatures. 7, 
All the gods yield to the Indra in valour and strength. 12. May we 
praise Indra truly and not falsely: great destruction falls upon him 
who pours out no libations to Indra,™ while he who does offer them ia 
blessed with abundant light.” 

Tn iv. 80, 1 ff. Indra is described as having no superior or equal 
(Nakir Indra toad uttaro na jyayan asti Vrittrakan | nakir eva yatha 


215 There is another hymn (x. 86), each verse of which ends with the words “Indra 
is auperior to all;” but the drift of the hymn is too obscure to admit of my deter 
mining whether it bas any polemical tendency or not... 

a18 ‘This sentiment appears to be repested from i, 101, 4. 
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wam), and es having alone conquered all the gods in battle. And in 
vii, 21, 7, it is sid that even the former gods subordinated their powera 
to his divine glory and kingly dignity (devaé chit te asuryyaya purve 
anu Kehatiraya mamire sahamsi). In the following passages (formerly 
quoted in the 4th vol. of this work, pp. 85 #.), it is said that all 
of the gods are unable to frustrate the mighty deeds and counsols 
of Indra (ii. 82, 4); that no one, whether god or man, either sur- 
passes or equals him (vi. 30, 4); that no one, celestial or terrestrial, 
has been born, or shall be born, like to him (vii. 82, 23); and that by 
battle he has acquired ample spaco (or wealth) for the gods (vii. 98, 3). 
It is evon said (i. 101, 8) that Varnna and Sirya are subject to the 
command of Indra (yasya erate Varuno yasya Siryah); and in x. 89, 
8, 9, the latter is besought to destroy the enemies of Mitra, Aryaman, 
and Varuna (thereby evincing, of course, his superiority to those three 
gods) (pra ye Mitrasya Varunasye dhama yujam na jandh minanti 
Mitram | 9. Pra ye Mitram pra Aryamanam durevah pra sangirak pra 
Parunam minanti | ni amitreshu vadham Indra tumram crishan erishinam 
arushan Sisthi). 

All these texts, however, which are so laudatory of Indra, may be 
paralleled in the Rig-veda, not only by similar ones referring to Mitra 
and Varuna (as we have scen above), but also by a farther set of texts, 
jn which other gods are magnificd in the same style of panegyric. 
This is in accordance with the practice of the Indian poets to exag- 
gerate* (in a manner which ronders them often mutually inconsistent) 
the attributes of the particular deity who happens at the moment to be 
the object of celebration. Thus in ii. 38, 9, it is said that neither 
Todra, Varuna, Mitra, Aryaman, nor Rudra can resist the ordinance of. 
Savityi (na yasya Indro Varuno na Hitro vratam Aryama no minanti 
Rudrah); and in vii. 88, 4, that the divine Aditi, and the kings Varuna, 
Mitra, and Aryaman unite to magnify the same deity (abhi yam devt 
Aditih grinatt savam devasya Savitur jushana | abhi samrajo Varuno 
Grinanti abhi Mitraso Aryamé sajoshah). Again, in i. 156, 4, it ig 
declared that king Varuna and the Agvins submit to the power of 
Vishnu (tam asya rqja Varunas tam Aévind kratum sachante Marutasya 
vedhasah). In 1. 141, 9, Varuna, Mitra, and Aryaman are said to 
triumph through Agni when he blazea forth (teaya hv Agne Varuna 

‘27 See Miiller’s Ano, Ind, Lit. pp. 632 ff. 
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Ghritavrato Mitrah saéadre Aryama). In,iv. 5, 4, the same god is 
‘besought to consume those enemies who menace the stable abodes ™* of 
‘Varuna and the wise Mitra (pra tan Agnir babhasat ... pra yo mi- 
nanti Varunasya dhama priya Mitrasya chetato dhruvani). If, therefore, 
‘we were to infer from passages like i. 101, 8 (which declares Varuna 
and Sirya to be subject to Indra), that the worship of Indra was 
beginning to gain ground on that of Varana, we should have, in like 
manner, to conclude from the other texts just cited, that the worship 
of Savitri, or Vishnu, or Agni, was beginning to supersede that of all 
the other deities who are there subordinated to them, not excepting 
Tadra himself. 


(12) Indra as represented in the hymns :—a metrical sketch. 


In the following verses I have endeavoured to combine in one 
picture the most salient and characteristic points in the represen- 
tations of Indra, which are contained in the hymns. It will be seen 
that some parts of the sketch ere translations, nearly Literal, of verses 
occurring there; that other portions are condensed summaries of epi- 
thets, or descriptions, which are by far too numerous and too similar 
to each other to be all reproduced in detail; and that a third class of 
passages contains an amplification, and not an approximate rendering, 
of the texts of the original on which they are founded. 


(1) Lnvitation of Indra to the sacri ce. 


Hear, Indra, mighty Thunderer, hear, 
Bright regent of the middle sphere ; 
List while we sweetly sing thy praise, 
In new, and well-constructed, lays, 
‘Hymns deftly framed by poet skilled, 
As artizans @ chariot build. 

Come, Indra, come, thou much-invoked, 
Our potent hymn thy steeds has yoked ; 
Thy golden car already waits 

‘Thy pleasure at thy palace-gates : 


"8 Ordinances.—Roth, «.0. dhaiman. 
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Friend Tndrg, from the sky descend, 
Thy course propitious hither bend ; 
Come straight, and may no rival pricst 
Prevail to draw thee from our feast. 
Let no one catch thee unawares, 

Like bird the artful fowler snares. 

All is prepared ; the Soma draught 

Is swoet as thou hast ever quaffed; 
And we will feed with corn, and tend, 
Thy coursers at their journey’s end. 
But, Indra, though of us thou thinkest, 
And our libations gladly drinkest, 
‘We, mortal men, can only share 

A humble portion of thy care. 

‘We know how many potent ties 
Enchain thee in thy paradise. 

Thou hast at home a lovely wife, 

The charm and solace of thy life; 
Thou hast a ceaseless round of joys, 
Which all thy circling hours employs— 
Joys such as gods immortal know, 
Unguessed by mortals here below. 
But, brother Indra, come, benign, 
Accept our gifts, thou friond divine. 
Come, Indra, come in eager haste, 
Our hymns to hear, our food to taste, 
Like lover lured by female charms, 
‘Who rushes to his mistress’ arms, 
Accept our sweet and grateful song; 
Come, we will not detain thee long. 


(2) Indra’s birth. 


‘Hear, Indra, while thy birth we sing, 

The deeds, thy greatness, glorious king. 

Old father Sky”? and mother Earth 

Both quaked, confounded at thy birth. 
29 Dyaus = Zets. 
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The Sky exclaimed, at that great sight, 
“Thy father was a stalwart wight ; 

Of most consummate skill was he, 

The god whose genius fashioned thee.” 

This infant of unrivalled force 

Sprang forth from a transeendant source. 

A blessed mother bore the child, 

And fondly on her offspring smiled, 
Foretelling then, with pride and joy, 

The might and glory of the boy. 

Te needed not a tedious length 

Of autumns to mature his strength; 

‘His force he felt as soon as born, 

And laughed all hostile powera to scorn. 
Grasping his deadly shafts, in pride 

Of prowess, thus the infant cried :— 

“< Where, mother, dwell those warriors fierce 
‘Whose haughty hearts these bolts must: pierce ?”” 
And when thy father proved thy foe, 

Thy fury, Indra, laid him low. 

Who vainly sought thy life to take, 

‘When thon didst sleep, whon thou didst wake ? 
Who, Indra, in his vengeful mood, 

Thy mother doomed to widowhood ? 

‘What god stood by, thy wrath to dro, 
‘When, seizing by the foot thy sire, 

Thou smot’st him dead, in youthful ire ? 


(8) Indra's arrival. 


Fulfilling now our ardent prayer, 

The god approaches through the air, 
On, on, he comes, majestic, bright, 
Our longed-for friend appears in sight. 
‘His brilliant form, beheld afar, 
Towers stately on his golden car. 

Fair sunlike lustre, godlike grace, 
And martial fire ilume his face. 
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Yet not one form elone he bears, 

But various ebapes of glory wears, 
His aspects changing at his will, 
Transmuted, yet resplendent still, 

In warlike semblance see him stand, 
Red lightnings wielding in his hand. 
The heavenly steeds, his shining team, 
‘With all the peacock’s colours gleam. 
Resistless, snorting, on they fly, 

As swift as thought, across the sky ; 
And soon bring nigh their mighty lord, 
To us, his friends, a friend adored. 
‘Now Indra from the sky descends ; 
Yes, yes, to us hig way he wends. 
Although we see him not, we know 
He now is present here below. 
‘Within gur hallowed precincts placed, 
He longs our grateful feast to taste. 


(4) Indra invited to drink the Soma draught. 


Thou, Indra, oft of old hast quaffed 
With keen delight our Soma draught. 
All gods the luscious Soma love, 

But thou all other gods above. 

Thy mother knew bow well this juice 
‘Was fitted for her infant’s use. 

Into a cup she erushed the sap, 
Which thou didst sip upon her lap. 
Yes, Indra, on thy natal morn, 

The very hour that thou wast born, 
Thou didst those jovial tastes display 
Which still survive in strength to-day. 
‘And once, thou prince of genial souls, 
Men say thou drainedst thirty bowls. 
To thee the soma-draughts proceed, 
As streamlets to the lake they feed, 
Or rivers to the ocean speed. 
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Onur cup is foaming to the brim 

‘With Soma pressed to sound of hymn. 
Come, drink, thy utmost craving slake, 
Like thirsty stag in forest lake, 

Or bull that roams in arid waste, 

And burns the cooling brook to taste. 
Indulge thy taste, and quaff at will, 
Drink, drink again, profusely swill, 
Drink, thy capacious stomach fill, 


(5) Praise of Soma, 


This Soma is 2 god; he cures 

The sharpest ills that man endures, 

He heals the sick, theesad he cheers, 
He nerves the weak, dispels their fears, 
The faint with martial ardour fires, 
With lofty thoughts the bard inspires, 
The soul from carth to heaven he lifts ; 
So great and wondrous are his gifts. 
Men feel the god within their veins, 
And ery in loud exulting strains: 

“« We've quaffed the Soma bright, 
And are immortal grown; 

We’ve entcred into light, 

And all the gods have known. 

‘What mortal now can harm, 

Or foeman vex us more ? 

Through thee beyond alarm 

Immortal god, we soar.” 

The gods themselves with pleasure feel 
King Soma’s influence o’er them steal ; 
And Indra once, as bards have told, 
Thus sang in merry mood of old :-— 


(6) Indra’s drinking-song. 
«¢ Yos, yes, I will be generous now, 
And grant the bard a horse and cow: 
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T’ve quaffed the soma-draught, 

These draughts impel me with the force 
Of blasts that sweep in furious course : 
T’vo quaffed the soma-dranght. 

They drive mo like a car that speeds, 
‘When whirled along by flying stecds. 
These hymns approach me fondly now, 
As hastes to calf the mother-cow. 

T turn them over as I muse, 

As carpenter the log he hews. 

The tribes of men, the nations all, 

I count as something very small. 

Both worlds, how vast sce’er they be, 
Don’t equal ever the half of me. 

The heaven in greatness I surpass, 

And this broad earth, though vast her mass, 
Come, let me as a plaything scize, 

And toss her wheresoe’er I please. 
Come, let me smite with vigorous blow, 
And send her flying to and fro. 

My half is in the heavenly sphere, 

Tve drawn the other half down here. 
How great my glory and my power! 
Aloft into the skies I tower. 

Tm ready now to mount in air, 
Oblations to the gods to bear : 

ve quaffed the Soma-dranght.” 


(7) Indra drinks the libation, 


And not in vain the mortal prays, 
For nothing loth the god obeys, 
The proffered bowl be takes; 
‘Well trained the generous juice to drain, 
He quaffs it once, he quaffs again, 
Till all his thirst he slakes, 
0 This “drinking song’ is a translation, aa we have elready seen, p, 91, nearly 
literal, of the 119th bymn of the 10th Book of the Rig-veda. 
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And soon its power the Soma shows, 

Through Indro’s veins the influence flows, 
With fervour flushed he stands ; 

His forehead glows, his eyes are fired, 

His mighty frame with force inspired, 
His towering form expands. 

He straightway calls his brave allies, 
To valorous deeds exhorts, and cries— 
‘Stride, Vishnu, forward stride ; 
Come, Maruts, forth with me to war, 

See yondor Vrittra stands afar, 
And waits the coming of my car; 
‘We soon shall crush his pride.’”* 


(8) Indra, attended by the Maruts, sets out to encounter Vrittra, 


Amid the plaudits, Jong and loud, 

Which burst from ali the heavenly crowd, 
Charmed by the sweet and magic sound 
Of hymns pronounced by bards renowned, 
Viewed by admiring troops of friends, 
The valiant god his car ascends. 

Swept by his fervid bounding atecds, 
Athwart the sky the hero speeds. 

The Marut-hosts his escort form, 
Impetuous spirits of the storm. 

On flashing lightning-cars they ride, 

And gleam in warlike pomp and pride: 
Each head a golden helmet crests, 

And glittering mail adorns their breasts ; 
Spears on their shoulders rest, their hands 
Bear arrows, bowa, and lightning-brands. 
Bright tinkling anklets deck their feet, 
And thought than they is not more flect ; 
Like lions’ roar their voice of doom ; 
‘With iron force their teeth consume. 

The hills, the earth itself, they shake, 
All creatures at their coming quake ; 
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‘Their headlong fury none can stay, 
All obstacles are swept away. 

Tho forest’s leafy monarchs tall 
Before thcir onset crashing fall, 

As when in fierce destructive mood 
Wild elephants invade a wood. 


(9) Indra’s conflict with Vrittra, 


‘Who is it that, without alarm, 

Defies the might of Indra’s arm ; 

That stands and sees without dismay 

The approaching Maruts’ dread array; 

That docs not shun, in wild affright, 

The terrors of the deadly fight ? 

*Tis Vrittra,™ he whose magic powers 

From earth withhold the genial showers, 

Of mortal men the foe malign, 

And rival of the race divine, 

‘Whose demon hosts from age to age 

‘With Indra war unceasing wage, 

‘Who, times unnumberod, crushed and slain, 

Is ever newly born again, 

And evermore renews the strife 

In which again he forfeits life. 

Perched on a steep acrial height, 

Shone Vyittra’s stately fortress bright, 

Upon the wall, in martial mood, 

The bold gigantic demon stood, 

Confiding in his magic arts, 

And armed with store of fiery darts. 

And then was seen # dreadful sight, 

When god and demon met in fight, 

His sharpest missiles Vyittra shot, 

His thunderbelts and lightnings hot 
‘He hurled as thick as rain, 


3% ‘The demon who personifies drought, and is also called S'ushye and Abi. 
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The god his fiercest rage defied, 
His blunted weapons glanged aside, 
At Indra launched in vain. 
When thus he long had vainly toiled, 
‘When all his weapons had recoiled, 
His final efforts had becn foiled, 
And all his force consumed,— 
In gloomy and despairing mood 
The baffied demon helpless stood, 
And knew his end was doomed. 
The lightnings then began to flash, 
The direful thunderbolts to crash, 
By Indra proudly hurled. 
The gods themselves with awe were stilled 
And stood aghast, and terror filled 
The universal world. 
Even Tvashtri sage, whose master-hand 
Had forged the bolts his art had planned, 
‘Who well their temper knew,— 
Quailed when he heard the dreadful clang 
That through the quivering welkin rang, 
As o’er the sky they flew. 
And who the arrowy shower could stand, 
Discharged by Indra’s red right hand,— 
The thunderbolts with hundred joints, 
The iron shafts with thousand points, 
Which blaze and hiss athwart the sly, 
Swift to their mark unerring fly, 
And lay the proudest foemen low, 
With sudden and resistless blow, 
‘Whose very sound can put to flight 
The foola who dare the Thunderer’s might ? 
And soon the knell of Vrittra’s doom 
‘Was sounded by the clang and boom 
Of Indra’s iron shower ; 
Pierced, cloven, crushed, with horrid yell, 
‘The dying demon headlong fell 
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Down from his cloud-built tower. 
Now bound by Sushna’s spell no more, 
The clouds discharge their liquid store ; 
And, long by torrid sunbeams baked, 
‘The plains by copious showers are slaked ; 
The rivers swell, and sea-ward sweep 
Their turbid torrents broad and deep. 
The peasant views, with deep delight 
And thankful heart, the auspicious sight. 
‘His leafless fields, so sere and sad, 
‘Will soon with waving crops be clad, 
And mother Earth, now brown and bare, 
A robe of brilliant green will wear. 
And now the clouds disperse, the blue 
Of heaven once more comes forth to view. 
The sun shines ouf, all nature smiles, 
Redeemed from Vryittra’s power and wiles ; 
The gods, with gratulations meet, 
And loud acclaim, the victor greet ; 
While Indra’s mortal votaries sing 
‘The prgises of their friend and king. 
The frogs, too, dormant long, awake, 
And floating on the brimming lake, 
In loud responsive croak unite, 
And swell the chorus of delight. 


(10) Zndra’s greatness. 


What poet now, what sage of old, 

The greatness of that god hath told, 

‘Who from bis body vast gave birth 

To father Sky and mother Earth ; 

‘Who hung the heavens in empty space, 
And gave the earth a stable base ; 

‘Who framed and lighted up the sun, 

And made a path for him to run ; 

“Whose power transcendent, since their birth 
Asunder holds the heaven and carth, 
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As chariot-wheels are kept apart 

By axles framed by workmen’s art ? 
In greatness who with Him can vie, 
‘Who fills the earth, the air, the sky, 
‘Whose presence unperceived extends 
Beyond the world’s remotest ends ? 

A hundred earths, if such there be, 
A hundred skies fall short of thee ; 

A thousand suns would not outshine 
The effulgence of thy light divine. 
The worlds, which mortals boundless deem, 
To thee but as a handful seem. 

Thou, Indra, art without a peer 

On earth, or yonder heavenly sphere. 
Thee, god, such matchless powers adorn, 
That thou without foe wast born. 
‘Thou art the universal lord, 

By gods revered, by men adored. 
Should all the other gods conspire, 
They could not frustrate thy desire. 
The circling years, which wear away 
All else, to thee bring no decay ; 
Thou bloomest on in youthful force, 
While countless ages run their course. 
Unvexed by cares, or fears, or strife, 
In bliss serene flows on thy life. 


(11) Indra’s relations to hia worshippers. 


Thou, Indra, art a friend, a brother, 

A kinsman dear, a father, mother. 

‘Though thou hast troops of friends, yet we 
Can boast no other fricnd but thee. ' 
‘With this our hymn thy skirt we grasp, 
As boys their fathcr’s garments clasp ; 

Our ardent prayers thy form embrace, 

As women’s arms their lords enlace ; 
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They round thee cling with gentle force, 
Like saddle-girth around a horse. 

‘With faith we claim thine aid divine, 
For thou art ours, and we are thine, 
Thou art not deaf; though far away, 
Thou hearest all, whate’er we pray. 

And be not like a lazy priest, 

‘Who battens at the dainty feast, 

Sits still in self-indulgent ease, 

And only cares himself to please. 

Come, dole not out with niggard hand 
Tho brilliant boons at thy command. 
Thy gracious hands are wont to grant 
Profuscly all thy scrvants want. 

‘Why is it, then, thou sittest still, 

And dost not now our hopes fulfil ? 

If I were thou, and thou wert I; 

My suppliant should not vainly cry. 
Wert thou a mortal, I divine, 

In want I ne’er would let thee pine. 
Had I, like thee, unboundcd power, 

E gitts on all my friends would shower. 
Shed wealth, as trees, when shaken, rain 
Their ripe fruit down upon the plain. 
Thy strong right hand, great god, we hold 
‘With cager grasp, imploring gold. 

Thou canst our longings all fulfil, 

If such shall only be thy will. 

Like headlong bull’s, thy matchless force 
Strikes all things down that bar thy course, 
Art thou to gracious acts inclined ? 
Then who shall make thee change thy mind ? 
Abundant aids shoot forth from thee, 

As leafy boughs from vigorous tree. 

To wifcless men thou givest wives, 

And joyful mak’st their joyless lives, 
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Thou givest sons, courageous, strong, 
To guard their aged sires from wrong. 
Lands, jewels, horses, herds of kine,— 
All kinds of wealth are gifts of thine. 
Thy friend is never slain ; his might 

Is never worsted in the fight. 

Yes, those who in the battle’s shock, 
Thine aid, victorious god, invoke, 

‘With force tnspired, with deafening shout 
Of triumph, put their foes to rout. 
Thou blessest those thy praise who sing, 
And plenteous gifts devoutly bring; 
But thou chastisest all the proud, 

The niggard, and the faithless crowd, 
‘Who thine existence doubt, and ery 

In scorn, “No Indra rules on high.” 
The rich can ne’er thy favourites be, 
The rich who never think of thee. 
‘When storms are lulled, and skics are bright, 
‘Wine-swillers treat thee with despite. 
When clouds collect and thunders roar, 
The scoffers tremble and adore. 

No deed is done but thou dost see ; 

No word is seid unheard by thee. 

The fates of mortals thou dost wield; 
To thy decree the strongest: yield. 

Thon dost the high and fierce abasc, 
The lowly raisest in their place. 

But thy true friends secure repose, 

By thee redeemed from all their woes, 
From straits brought forth to ample room, 
To glorious light from thickest gloom. 
And thou dost view with special grace, 
The fair-complexioned Aryan race, 
‘Who own the gods, their laws obey, 
And pious homage duly pay. 
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Thou giv’st us horses, cattle, gold, 

As thon didst give our sires of old. 
Thou sweep’st away the dark-skinned brood, 
Inhuman, lawless, senseless, rude, 

Who know not Indra, hate his friends, 
And spoil the race which he defends. 
Chase, far away the robbers chase, 

Slay those barbarians black and base ; 
And save us, Indra, from the spite 

Of sprites that haunt us in the night, 
Our rites disturb by contact vile, 

Our hallowed offerings defile. 

Preserve us, friend, dispel our fears, 
And let us live a hundred years. 

And when our earthly course we’ve run, 
And gain’d the region of the Sun, 

Then Ict us live in ceaseless glee, 

Sweet nectar quaffing there with thee, 
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PARJANYA, 


The following hymn, R.Y. v. 88, affords a picturesque description of 
Parjonya, the thundering rain-god : 

v. 88, 1. Ackha vada tavasam girbhir abhih stuhi Parjanyam namasa 
avivdaa | kanthradad crishabho stradanuk reto dadhati oskadhishu gar- 
tham | 2. Vi vyikshan hanti uta hanti rakshaso visoam bibhaya Bhuvanam 
mahavadhat | uta andgah ishate vpishnydvato yat Parjanyah stanayan 
hanti dushkpitah | 8. Rathiea kasaya Svan abhikehipann avir dittin 
hyinute varshyan aha | darat simhasya stanathah ud trate yat Parjanyah 
krinute varshyam nabhab | 4. Pra vdtah vanti patayanti vidyutah ud 
oshadhtr jihate pinvate svah | tra vigcasmai bluvanaya jayate yat Par- 
janyah prithivim retasa vat | 5. Yasya vrate prithivt namnamiti yasya 
orate éaphavaj jarbhuriti | yasya orate oshadhir visvarapah sa nak Par- 
janya mahi garma yackha | 6. Divo no vpiehtim Maruto raridhvam pra 
pinvate crishno asvasya dhardh | arvait etena stanayitnund a thi apo 
nishinchann asurah pita nak | 7. Abhi kranda stanaya garbham & dhab 
udanvata pari diya rathena | dritim su karsha nishitam nyancham samah 
bhavantu udvato nipadah | 8. Mahantam kosam ud acha nishincha ayan- 
dantam kulyah vishitah purastat | ghritena dydvd-prithivt vt undhi 
suprapdnam bhavatu aghnyabhyah | 9. Yat Parjanya kanikradat stana- 
yan hatiai duskkyitah | prati idats vioam modate yat kincha prithivyam 
adhi | 10, Avarshir varsham ud u eu gribhdya akar dhanvdnt alt 
etavat u | ajtjanah oshadhir bhojanaya kam uta prajabhyo avido ma- 
nisham | 

1. “Address the powerful (god) with these words; laud Prajanya; 
‘worship him with reverence; the procreative aud atimulating fructifier, 
resounding, sheds his seed and impregnates the plants. 2. He splits 
the trees, he destroys the Rakshases; the whole creation is afraid of 
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the mighty stroke; even the innocent man flees before the vigorous 
god, when Parjanya thundoring smites the evil doers. , Like a 
charioteer urging forward his horses with a whip, the god brings into 
view his showery scouts. From afer the lion’s roarings arise, when 
Parjanya charges the clouds with rain. 4, The winds blow, the 
lightnings fall, the plants shoot up; the heaven fructifies; food is pro- 
daced for all created things, when Parjanya, thundering, replenishes 
the earth with moisture. 5, Parjanya, before whose agency the earth 
bows down, at whose operation all hoofed cattle quiver; by whose 
action plants (spring up) of every form; do thou grant us thy mighty 
protection. 6. Grant to us, Maruts, the rain of the sky; replenish 
the streams of the procreative horse; come hither with this thy 
thunder, our divine father, shedding waters. 7. Resound, thunder, 
impregnate, rush hither and thither with thy watery chariot. Draw 
on forward with thee thy opened and inverted water-skin ; let the hills 
and dales be levelled. 8. Raise aloft thy vast water-vessel, and pour 
down showers; let the djscharged rivulets roll on forward; moisten the 
heaven and earth with fatness; let there be well-filled drinking-places 
for the cows. 9. When thou, Parjanya, resounding and thundering, 
dost slay the evil-doers, the whole universe rejoices, whatever lives upon 
the earth. 10, Thou hast shed down rain; now desist; thon hast 
made the waterless wastes fit to be traversed; thou hast generated 
plants for food, end thou hast fulfilled the desires of living creatures.” ™ 
Parjanya is also celebrated in two other hymns of the Rig-veda, viz., 

vii. 101, 102. The latter consists of only three verses, and the former 
is less spirited and poetical than that which I have translated. It 
assigns to Parjanya, however, several grander epithets and functions 
than are found in the other, as it represents this deity as the lord of 
all moving creatures (vii. 101, 2: yo visvasya jagato devah tée); declares 

® There does not seem to be any sufficient reason to understand evildoers here, 
and in verso 9, of the cloud demons, who withold rain, or simply of the malignant 
slouds, as Siyana in his explanation of varss 9 (papakrito mephan) does. The poet 
may naturally heve supposed that it was exclusively or principally the wicked who 
‘wore struck down by thunderbolts. Dr. Bubler thinks the cloud-demons are meant 
(Orient und Occident, i. 217, note 2). 

38 ‘This last clauso is translated according to Profesor Roth's explanation, «.0. 
wanishd, Wilson, foNowing Sayana, renders “verily thou hast obtained laudation 
from the people,” and Dr. Bilbler gives the same sense: “thou heat reveived praise 
from the creatures.” Prajabhyak may of course be either a dative or ablative, 
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that all worlds (or creatures), and the three spheres abide in him (ibid. 
4: yasmin vifedni bhuvanani tasthus tisro dydvah); that in him is the 
soul of all things moving and stationary™ (ibid. 6: taaminn atma 
tagatas tastushas cha); and designates him as the independent monarch 
(ibid. 5: evaraje). In vii. 102, 1, ho is called tho son of Dyaus or the 
Sky (Divas putrdya). Parjanya is also mentioned in various detached 
verses in the R.V., viz. iv. 5%, 8; y. 63, 4, 6; vi. 52, 6; vii. 35, 10; 
viii, 6, 25 vili. 21, 18; ix. 2, 9; ix. 29, 2; x, 66,6; x. 96, 1, 8; 
x. 169, 2. In vi. 49, 6; vi. 50, 12; x. 65,9; x. 66, 10, he is con- 
joined with Vata the wind (Parjanya-vata, Vata-parjanya), and in vie 
52, 16, with Agni (Agniparyanyau). In ix. 82, 3, he is called the 
father of the great leafy plaut soma (Parjanyah pita mahishasya par- 
ninah | compare ix. 113, 3). 

Parjauya forms the subject of two papers by Dr. G. Biihler, the ono 
in English in the Transactions of the London Philological Society for 
1859, pp. 154ff., and the other in German in Benfey’s Orient und 
Occident, vol. i. (1862) pp. 214 ff. The latter of these papers is not 
however, a translation of the former. The former contains an English 
version of the hymns R.Y. y, 83; vii, 101, and vii. 102; to which the 
German article adds a translation of A.V, iv. 15, hymn consisting of 
sixteen verses, The English paper contains a comparison of Parjanya 
with the Lithuanian god Perkunas, the god of thunder, which is not 
reproduced in the German essay. Dr. Biihler holds Parjanya to have 
been decidedly distinct from Indra (Transact. Phil, Soc. p. 167, and 
Or. und Oco. 229). In the English paper he says (p. 161): “Taking 
a review of the whole, wo find that Parjanya is » god who presides 
over the lightning, the thunder, the rein, and the procreation of plants 
and living creatures. But it is by no means clear whether he is ori- 
ginally a god of the rain, or a god of the thunder.” Ho inclines how- 
ever to think that from the etymology of his name, and the analogy 
‘between him and Perkunas, he was originally the thunder-god (pp. 
161-167). In his German essay, his conclusion is (p. 226) that 
Parjanya is ‘the god of thunderstorms and rein, the generator and 
nourisher of plants and living creatures,” 








#4 Compare i. 115, 1, where the same thing is said of Sirys, 
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VAYU. 


Vayu, tho wind, as we have already seen, is often associated with 
Indra, See also i, 2,4; i, 14,3; i. 28, 2; i. 185, 4ff (2 vam ratho 
niyutoan vakshad avase abhi prayamet sudhitani ottays vdyo havyani 
ettaye | pibatam madhvo andhasak pirvapeyamm hi vain hitam | “Let 
your car with team of horses bring you to our aid; and to the offerings 
which are well-arranged for eating; Vayu, the oblations (are well-ar- 
ranged) for eating. Drink of the soma, for to you twain belongs the 
right to take the first draught;”” and see the next verse); i. 189, 1; ii, 
Al, 8; iv. 46, 20%; iv. 47, 24% ; v.51, 4,62; vii. 90, 54f.; vii. 91, 4; 
x. 65,9; x.141,4. The two gods appear to have been regarded by the 
ancient expositors of the Veda as closely connected with each other; 
for the Nairuktas, as quoted by Yaska (Nirukta, vii. 5), while they fix 
upon Agni and Sirya as the representatives of the terrestrial and 
celestial gods respectively, speak of Vayu and Indra in conjunction, as 
deities, either of whom may represent those of the intermediate sphere: 
Tisrah ova devatak iti Nairuktah Aguih prithivi-sthano Vayur o Indro 
0G antariksha-sthanah sitryo dyu-sthdna} | “There are three gods ac- 
cording to the Nairuktas, viz., Agni, whore place is on earth, Vayu, or 
Indra, whose place is in the air, and Sirya, whose place is in the 
heaven,” etc. 

‘Vayu does not occupy a very prominent place in the Rig-veda. If 
we except the allegorical description in the Purusha Sikta, x. 90, 13, 
where he is said to have sprung from the breath of Purusha (prandd 
Vayur ajayata), or unless we understand vii. 90, 3 (rdye nu yar jajnatus 
rodast ime { “He whom the two worlds generated for wealth”) to 
aasert that he was produced by heaven and earth, I am aware of no 
passage where the parentege of Vayu is declared. He is, however, 
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said to be the son-in-law of Tvashtri ( 26, 21 f. tava Vayo ritaspate 
Tvashtur jamatar adbhuta | avai 2 opintmahe | 22. Toashfur jama- 
taram vaya tanam raya tmahe | sutavanto Vayuth dyurand janasah | 
21, “We ask thy succours, o Vayu, lord of rites, wondrous son-in- 
law of Tvashtyi. 22. We men offering libations resort to Vayu, 
Tvashtyi’s son-in-law, the lord of wealth, and seek for splendour”) ; 
but his wife’s name is not given. But few epithets are applied to 
him. Ho is called dardata, “ sightly,” “beautiful,” or “ conspinous”” 
(i. 2, 1), and supsarastama, ‘most handsome in form” (viii, 26, 
24). He is naturally described as krandad-ishti, ‘rushing noisily 
onwards” (x. 100, 2). Together with Indra, he is designated as touch- 
ing the sky, swift as thought, wise, thousand-eyed (divieprita, manojavd, 
vipra, sahasraksha, i. 23, 2, 8). He moves in a shining car, drawn by 
a pair of red or purple horses (i. 184, 3: Vayur yunkte rohita Vayur 
aruna), or by several teams of horses, chandrena rathena, niyutoata 
rathena (iv. 48, 1; i. 184, 1; i. 185, 4; iv. 47, 1), His team is often 
said to consist of ninety-nine, of a hundred, or even of a thousand horses, 
yoked by his will, i. 185, 1, 8 (eahasrena niywta | niyudbhih Satinibhib | 
sahasrintBhiht |); ii. 41, 1 (sahasrino rathdeah); iv. 48, 4, 5 (vahantu 
toe manoyujo yuktiso navatir nava); vii.91, 6; vii. 92,1, 5. As before 
montioned (p. 85), Indra and Vayu frequently occupy the same chariot, 
iv. 46, 2; iv. 48, 2 (Indra-sarathih | Vayo); vii. 91, 5 (Indravaya 
saratham ydtam arvak), which has its framework of gold, which 
touches the sky, and is drawn by a thousand horses, iv. 46, 3, 4 (@ 
eam sahasrat Karayah Indravaye abhi prayah | vakantu somapitaye | 
rathaie hiranyavandhuram™ Indravaya evadharam | & hi sthatho divi- 
eprisam). Vayu, like the other gods, is a drinker of soma. In fact, he 
alone, or in conjunction with Indra, was, by the admission of the other 
gods, entitled to the first draught of this libation, i. 134, 1; i. 185, 1,4 
(tubhyam Ai parvapttaye devak devaya yemire | 4. Parvapeyam hi vam 
hitam); iv, 46, 1 (twat hi parvapah asi); v. 43,8; vii. 92, 2 (pra 
yad pan madhwah agriyam bharanti adhoaryavah); viii. 26, 25." Tt is 

785 Siyana gives no help. He merely saya: esha kath3 itihaaadibhir avagantavya | 
“This story i to be learned from the Itihisas, ete.” In the Section on Tvashtri we 
shall eee that according to R.V.x.17,1f. he bad a daughter called Saranyu, who 
was the wife of Vivasvat; but Vivasrat is not identical with Vayu. 


138 Regarding the word vandhura see & note in the Section on the Adving. 
231 On this subject we find the following story in the Aitareya Brabmapa, ii, 26: 
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remarkable that Vayu is but rarely connected with the Maruts or 
deities of the storm; but in one place (i. 184, 4) he is eaid to have 
‘pegotten them from the rivers of heaven (ajanayo Maruto vakehanabhyo 
divah & vakehanabhyah); and in another place (i. 142, 12) to be at 
tended by Piishan, the Maruts and the Viéve devas (Pashanvate Marut- 
vate vigvadevaya Vayave). 

The following hymns are addressed to Vita (another name of tho 
god of the wind). The imagery in the first is highly poetical : 

x. 168, 1. Vatasya nu mahimanam rathasya rujann ett stanayann asya 
ghoshah | divisprig yati arugdnt krinvann uto eti prithivyah repum 
asyan | 2. Sam prerate anu vatasya viehthik & enam gachhanti samanah 
na yoshah | tabhih sayuk saratham decah tyate asya visvasya bhuvanasya 
raja | 3. Antarikshe pathibhir tyamano na ni viéate katamach chana 
ahah | apai sakha prathamajah ritaca kea svij jatah kutah ababhava | 
atma devanim bhuvanasya garbho yathavasam charati devah eshah | 
ghoshik id asya Srinvire na ripam tasmat Vataya havisha vidhema | 

"1, (1 celebrate) the glory of Vata’s chariot; its noise comes rending 
and resounding. Touching the sky, he moves onward, making all 
things ruddy : and he comes propelling the dust of the earth. 2. The 


Devdh vai Somasya rijno'grapeye na samapidayann “aham prathamah pibcyam" 
“gham prathamah pibeyam” ity eva akiimayante | te sampadayanto *bruvan “hanta 
jin iydma sa-yo nah ujeshyati aa prathamah somasya pasyati" sti | “cathe” iti | 
te jim ayuk | teshiion aiit yatiim adhispishtantin Voyur mukhom prathamah pratyan 
padyata atha Indro'tha Mitravaruniz atha Aévinan | 20 °ved Indro Voyum ud vai 
‘Jayati iti tam anu pardpatat | “naw athe uijayava" iti | sa “na” ity abractd 
“aham eva wijeshyauni yam me'tha yjjayaea” iti | “na” ti ha eva 
abravid * aham cva ujjeshyam [“turiyam me ‘tha ufjaydva iti | “tatha”* éti | 
tai turiye 'tyarjate | tat turiya-bhag Indro’bhavat tribhig Viyuh | taw saha ova 
Indvaviyit udajayatiiin saha Mitriivarunan saka Aivinaw | “The gods did not agree 
in regard to the first draught of king Soma; but each of them desired, ‘Let me drink 
first,’ “let me drink first.” Bat coming to an arrangement, they said: ‘Come, lot 
us run a race, and the victor shall first drink the Soma.’ ‘Agreed,’ waid they 
all. They ran a race accordingly ; and when they started and ran, Vayu first reached 
the goal, then Indra, then Mitra and Varuna, and last the Advins. Indra thought 
he might beat Vayu, and he followed him closely ; and said ‘Let ua two now be the 
victors.’ ‘No,’ rejoined Viyu, ‘I alone shall be the winner.’ ‘Let us eo win 
together that I shall have a third (of the draught),’ seid Indra. ‘No,’ said Vayu, 
‘Talone shall be the winner.’ ‘Let us xo win together that I shall have the fourth,’ 
continued Indra, ‘Agreed,’ said Vayu. He gave him a right to the fourth, so Indra 
has one share out of four and Vayu three. So Indra and Vayu won togethgr, as did 
Mitra and Veruns, and the two Acvins respectively.” See the atory of encther 
similar sottlement by s race in the Ait. Br. iy. 7f. 
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guste (?) of the air rush after him, and congregate in him as womon in an 
assembly. Sitting along with them on the same car, the god, who is 
king of this universe, is borne along. 3. Hasting forward, by paths in 
the atmosphere, he never rests on any day. Friend of the waters, 
first-born, holy, in what place was he born? whence has he sprung? 
4. Soul of the gods, source of the universe, this deity moves as he 
lists.%* His sounds have been heard, but his form is not (seen): this 
‘Vita let us worship with an oblation.”” 

x. 186, 1, Vatak 4 vatu bheshajam Sambhu mayobhu no hride | 2. Pra 
nah aydinshi tarishat | uta Vata pita si nah uta bhrata uta nak sakhi | 
4a no jivdtave kyidhi | 8. Yad ado Vata te grite amritasya nidhir hitah | 
tato no dehi jivase | 

1, Let Vata, the wind, waft to us healing,™ salutary, and auspi- 
cions, to our heart: may he prolong our lives. 2. And, Vata, thou art 
our father, our brother, and our friend: cause us to live. 3, From the 
treasure of immortality, which is deposited yonder in thy house, o 
‘Vata, give us to live.” 

Here the same property is ascribed to Vata which is elsewhere 
ascribed to Rudra, that of bringing healing. 


2% Compare St. Jobn’s Gospel, iii. 8: The wind bloweth where it listeth,” otw 
329 Compare i 89, 4. 
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SECTION IX. 


THE MARUTS, 


(1) Pheir parentage, epithets, characteristics, and action. 


The Maruts, or Rudras, the gods of the tempest,” who form a large 
troop of thrice sixty (viii. 85, 8: tif shashtie tod Maruto vavridha- 
nah), or of only twenty-seven (i. 133, 6: érisaptaih Sara eatradhif),™ 
are the sons of Rudra and Prisni™ (Rudrasya marydk | Rudrasyo 
siinavah | Rudrasya sinin | Rudrasya putrah | idam pitre marutam 
uchyate vackah | pitar marutam .. . Rudra | Prignin vockanta mataram | 
adha pitaram iskminam Rudrai vockanta | yuna pita svapch Rudra 
ashi sudught Prignih audina marudbhyak | Priénimatarah | asitte 
Prignir mahate randya tvesham ayasim Marutam anikam | Gomatarah } 
Gaur dhayati Marutai Sravasyur mata maghonam |),* or the speckled 
cow (i. 64,2; 1.85, 1f.; i. 114, 6; i. 168, 9; if, 33, 1; ii. 34, 2; 





30 Prof, Benfey, in a note to R.Y. i. 6, 4, says thet the Maruts (their name being 
derived from mar, ‘ to die,’) are porsonifications of the souls of the departed. 

88 See also A. 1, 8, where the same smaller number is given: trishaptiso 
marutah svddurammudah. Sayoya intorprets the words of R.V. viii, 28, 5, saplanain 
sapta rishtayah | “The seven havo seven spears,” by saying that it refers to an 
ancient story of Indra severing the embryo of Aditi into seven parts, from which 
oprang the Maruts according to the Vedic text: ‘The Maruts aro divided into seven 
troops,” The same story is told at greater length by Siayana on R.V. i. 114, 6, 
where, however, it is said to be Diti, mother of tho Asuras, whose embryo Indra 
rovered first into seven portions, each of which be then subdivided into seven, Seo 
the 4th vol. of this work, p. 256. 

%? This word is regarded as a personification of the speckled clouds in Roth’s 
Mustrations of Nirukte, x. 39, p. 145. In his Lexicon the same scholar says that 
Yke other designations of the cow, the word is employed in various figurative and 
mythical references, to denote the earth, the clotids, milk, the variegated or starry 
heaven. On ii, 34, 2, Siyana refers (aa an alternative explanation) to a story of 
Ludra, es 4 dull, begetting the Maruts on Pyisni, the Earth, in the form of 

3 ‘The Taittirtys Sanhita, ii, 4, says: Prigniyai eat payaso maruto jat3h | 
“The Maruts were born fron milk,” 
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we 42, 15; v.52, 16; v. 60, 5; v. 59,6; vi 50,4; vi 66,8; vii. 
56, 1; viii. 7, 8, 17; viii. 20, 17; will. 83,1). They are, however, 
said to be like sons to Indra (ea sanubhir na Rudredhif, i. 100, 5); and 
they are also called sindhu-mdtarah, children of the ocean, whether we 
suppose this to be the aerial or terrestrial sea (x. 78, 6), and sons of 
Heaven, divas-putrasah (x. 77, 2), and Divo marydh, iii. 53, 13; v. 59, 6. 
Sce Miller’s Trans. of R.¥. p. 98. In v. 56, 8, mention is made of 
the chariot of the Maruts ‘in which Rodasi stood bringing enjoyments, 
in compauy with the Maruts” (4 yasmin tasthau surandni bibhratt 
aaoha maruteu Rodasi). On this Sayana remarks that Rodast is the wife 
of Rudra and mother of the Maruts; or that Rudra is the Wind (Vayu), 
and his wife the intermediate or aerinl goddess, (Rodast Rudrasya patnt 
marutam mata | yadva Rudro Vayuk | tat-patni madhyamika devi). They 
aye frequently associated with Indra, as we have already seen;—(compare 
the expressions which describe them as his allies and friends, and as 
increasing his strength and prowess, at the same time that they 
celebrate his greatness : Harutvantam Indram | Indra-jyeshthak marud- 
gendh | sakhibhig avebhir evaih | ye te Sushmam ye tavishim avardhann 
archantah Indra marutas te ojah | piba Rudrebhih saganah | ye tea anu 
ahan Vrittram adadhus tubhyam ojak | archanti tea Marutah pitadakhas 
tvam esham rishir Indrasi dhirak | Rudrdsak Indravantah | ayam Indro 
Marut-sakha | Brthad Indraya gayata marutoh | i. 23,7, 8; i. 100, 
1 ff; i. 101, 1, £5 iii, 32, 2, 4; Hi, 85, 9; ii 47, 1, 5 Hi 51,7 
$8.5 v.29, 1, 2, 65 v. 57, 1; vii. 82, 10; vii. 42, 5; viii, 36, 1 ff; 
vill, 52,10; viii. 65, 1H; viii. 78, 1 ff; viii. 85, 7 ff; x. 73, 1; 
x. 99, 5; x. 113, 3) ;—but they are also celebrated separately in 
numerous hymns (a8 i. 87; 1.38; 1.89; i, 64; 1.85; 1.86; 1,87; i. 68; 
i. 166, which, with others, are rendered into English and illustrated 
in the 1st vol. of Professor Miiller's Translation of the R.V.; see also 
i, 167; i, 168; v. 52; v. 58; v. 54; v. 55; v. 66; vii. 56; vii. 575 
vii. 58, etc.) They are favourite deities of some of the rishie, and are 
often praised in highly poetical strains. They are like blazing fires, 
free from soil, of golden or tawny hue, and of sunlike brilliancy (yo 
agnayo na boguchann idhanth | arenavah | htranydech | edryatvacha | 
orunapsavah { vi. 66, 2; vii. 59, 11; viii. 7,7). They are also com- 
pared to swans with black plumage (hamsdso ntla-prishthah, vii. 59, 7); 
and are sometimes said to be playful es children or calves (krilantt 
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hrilah | Siéalah na brilayah sumatarah | vatsdso na prakritinah | i. 166, 
x. 78, 6). They are thus apostrophized in v. 54, 11: 
amscohu vah rishtayak patsu khadayo vakshassu rukmak Maruto rathe 
Subhah | agnibhrajdso vidyuto gabhastyoh Siprab strshashu vitatah hira- 
nyayth | “ Spears rest upon your shoulders, ye Maruts; ye have anklets 
on your feet, golden ornaments on your breasts, lustre in your cars, 
fiery lightuings in your hands, and golden helmets™ placed upon your 


304 Tn ii, 34, 8, the epithet of hirenya-éiprah is applied to these deities. ‘This 
Siyana explains by suvarnamaye-éirastraniih, * with golden helmets.” That ono 
sense of sipra (feminine) is “a head-dresa, or a helmet,” is settled by the verse in tho 
text, v. 54, 11, where the words are diprih éirshasy vitatth hiranyayth, “golden 
helmets are stretchod or (placed) upon your heads ;"” and also by viii, 7, 25, where it 
is said, siprah dirshan hiranyayih . . . eyanjata ériye, “they displayed for ornament 
golden helmets on theit heads." In the first of these passages, Siyana interprets Siprith 
as moaning a ‘turban, ia the second a‘helmot.’ It thus appears thet éiprih, in these 
texts at Icast, must mean something external to the bead, and not a feature of the 
face as sipra is often interpreted, when applied to Indra. Thus susipra is explained 
by Sayana on i. 9, 3, as meaning sobhana-hano ¢obhana-nasika va, “having handsome 
jaws, or a handsome nose ;”” since Yaska, he says, makes sipra to mean one or other 
of these two parts of the face (Nirukta, vi. 17), The same explanation is given by 
Sayane on i, 29,2; i. 81,4; andi. 101,10. On iii, 30, 3, however, the same com= 
meutator says: sipra-subdena dirastrinam abhidhiyate | sobhana-dirastrénopetah | 
yadoa fobhana-hanuman | “By the word gipra, a helmet is signified. Susipre 
therefore means * having # handsome helmet,’ or it means ‘having handsome jaws.’ 
On ili, 32, 3; iii, 36, 10; viii. 82, 4, 24; viii, 33, 7; viii, 53,4; he returns to the 
latter interpretation. On vii. 17,4; vii. 81,4; viii 82,12; he again gives the 
alternative explenation as on iii. 80, 3. Professor Aufrecht has favoured me with a 
note on the subject of the word sipra and its derivatives, of which the following ara 
the most important parts: S‘ipra in the dual means juws (i, 101, 10; iii, 32,1; ¥. 
36, 2; viii. 65, 10; x. 96,9; x. 105, 6). Sipravat means “having large jaws” 
(vi. 17, 2}. S'iprin means the same, and is usod only of Tudra (i. 29, 2; i. 84, 1; 
ili, 36, 10, ote. ete.}. S"iprini, aa Professor Anfrecht considers, meane “a draught 
{imbibed by tho jaws);"" sud he translates i. 30, 11, thus: “ (Partake, our friend, 
wielder of tho thunderbolt, of the draughts of us thy friends the soma-drinkers, 
thou who art fond of Soma." S‘iprpivat (x. 105, 6) will thus be “he who 
possesses the draught.” Siprah in v. 5¢, 11, and viti, 7, 26, are “visors, the 
two parte of which are compared to two jaws, Ayeh-éipra, used of the Ribbus 
(iv. 87, 4) will consequently mean “having iron vieors.” ‘The word occum in 
other compounds, to which I need not here refer. I sm not sufficiently acquainted 
with the armour of India to know whether anything like 9 visor or is used 
dy warriors in that country. It is, however, customary for the Hindus in parti- 
cular circumstances (as for protection from the heat, and also from the cold, and for 
purposes of disguise) to wear their turbans not only wrapped borizontally round their 
‘heads, but also to tie another cloth perpendicularly under their chins and ovor the 
topa of their heads, thus enclosing the sides of their faces. This is called in the ver- 
nacvlar Hindi ghagha dandhnd. The word ghafha is explained in Shakespear's 
Hindustani Dictionary, av. as ‘‘a handkerchief tied over tho turband and over the 
eure”? 
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heads.” Compare i. 64, 4; i. 166, 10; ii. 34, 2, 3 (dydvo na stpibhié 
chitayanta khadinah | “adorned with rings, they were conspicuous like 
the aky with its stars’””); v. 53, 4 (where, in addition to their ornaments 
and their weapons, they are said to have been decorated with garlands: 
ye anyishu ye vdsishu svabhanavah srakehu rukmeshu khadishu | srayah 
ratheshu dhancasu); v. 55, 1; v. 57, 5, 6 (every glory is manifested in 
their bodies: vifnd rah érir adhi tantshu pipise) ; v. 68,2 (khadihastam); 
vii. 66, 11, 18 (aviseshu v0 Marutah khadayah* | “on your shoulders, 
Maruts, are rings”); viii. 7, 25; viii. 20, 4 (éubhrakhadayah), 11, 22; 
x. 78,2. They are armed with golden weapons, and with lightnings, 
dart thunderbolts, gleam like flames of fire, and are borne along with 
the fury of boisterous winds (vidyunmahaso naro aSmadidyavo oatatvisho 
Marutah, v. 54, 8); viii. 7, 4, 17, 32 (cajrahastath ... marudbhib.. . 
hiranyavasibhih) ; x. 78, 2, 3 (vadtaso na ye dhunayo sigatnavo agninam 
na jihah virokinak); they split Vyittra into fragments (viii. 7, 23: 
et epittram parvaso yayup); they are clothed with rain (varshanir- 
nijah, v. 57, 4); they create darkness even during the day, with the 
rain-clouds distribute showers all over the world, water the earth, 
and avert heat i. 88, 9 (dita chit tamak krinvanti parjanyena udava- 
Jena | yat prithivim vyundanti); v. 54, 1 (dardhaye marutaya .. . 
gharma-atubhe) ; v. 55, 5 (ud irayatha Marutah samudrato yiiyan vrish- 
tih varshayatha purtshinah) ; vili. 7, 4 (vapanti maruto miham | 16, 
ye drapsih iva rodast dhamanti anu vrishtibhif)° They open up a 
path for the sun, viii. 7, 8 (srijanté rasmim -gjasd pantham saryaya 
yatave). They cause the mountains, the earth, and both the worlds to 
quake, i, 39, 5 (pra vepayanti parvatiin) ; i. 87, 8 (relate Bhimih) ; 
vy. 54, 1, 3 (parvatachyutah); v. 60, 2f. (vo bhtya prithivt chid rejate 
parvatas chit | parvatas chin mahi vriddho bibhaya divaé chit sanu rejate 
svane vah); vii. 57, 1 (ye refayanti rodast chid-urot); viii. 7, 4; vill. 
20, 5, They rend trees, and, like wild elephants, they devour the 
forests, i. 89,5; i. 64, 7 (vt vinchanti vanaspatin | mrigah iva hastinah 


295 On the sense of the word kAadi see Miller's Trans. of the R.V. p. 102 and 218, 

38 Tn a hymn of the A.V. iv. 27, voreo 3, the Marats are said to give an impulso 
to the milk of cows, the aap of plants, the peed of horees ( poyo dheniinami rasam 
oshadhiniis javam arvatan Ravayo ye invathe); and in the 4th verse they are 
described us raising the waters from the sea to the eky, and as discharging them from 
the sky on the earth (apa) samudrad divam udcahanti divas prithwim abhi ye 
spijanti). 
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Khadatha vend). They have iron teeth (ayodamshfran, i. 88, 5); they 
oar like lions (st#Aak iva nanadati, i. 64, 8); all creatures are afraid 
of them, i. 85, 8 (bhayante vigea bhuvand marudbhyak. Their weapons 
are of various descriptions—apears, bows, quivers, and arrows (vdéim- 
antak rishtinantah | tshumanto nishanginak), i. 87,2; v. 57,2. Their 
coursers are swift as thought (manojuvah, i. 85, 4). They ride, with 
whips in their hands (kaéah hasteshu, i. 37, 3; i. 168, 4), in golden 
cars (hiranyarathah, v. 57, 1), with golden wheola (Airanyebhib 
pavibhik | hiranya-chakran, i. 64, 11; i. 88, 5), drawn by ruddy and 
tawny horses (with which the chariots are said to be winged), and 
flashing forth lightnings, or formed of lightning, i. 88, 1, 2 (4 wid- 
yunmadbhib rathebhir rishtimadbhir asoaparnaih | arunebhih piangair 
agvath) ; iii, 54, 13 (vidyudrathah Marutah rishtimantah) ; v. 57, 4 
(pikangasoch arundgvah). The animals by which these chariots are 
described 2s being drawn are designated in some places by the epithet 
prishatth (i. 87,2; i. 89,6; i. 85, 5; viii. 7, 28), which Professor 
‘Wilson—following Siyana on Rig-veda, i. 87, 2%"—renders by 
“spotted deer.” But in i. 88, 12, the horses (asvdsah) of the Maruts 
are spoken of, as is also the case in 7, 27, where they (the horses) 
are called Airanya-panibhif, “ golden-footed;" though in the next 
verse (28) the prishatik are again spoken of, as well as a prashtih 
rohitah, which we find also in i. 39, 6, and which Siyana understands 
to denote either a swift buck, or a buck yoked as a leader to the does. 
In i. 87, 4, the troop of Maruts itself reccives the epithet prishad-afva, 
“having spotted horses.” ‘This is, indeed, explained by Sayana in the 
sense of ‘having does marked with white spots inatead of horses ;” ™* 
but in his notes on v. 54, 2, 10, and v. 55, 1, where the Maruts’ 
horses are again spoken of (na vo aloah Srathayanta | tyante asvaih 
auyamebhir aéubhik), he does not repeat this explanation. In v. 55, 6, 
where the Maruts are described as having yoked prishatih (feminine) as 
horses (asvén, masculine, ) to their chariots, Siyana says we may either 
understand ‘spotted mares,” or suppose the word “horse” to stand for 





T Pyishatyo vindu-yuktGh mrigyo Marud-vihana-bhutah | “prishatyo Marutim” 
its Nighanfar uktatodt. 

7 Bonfoy, in his translation of this verse (Orient und Occident, ii. 250) retains 
the rense of antelopes. In vii. 66, 1, the Maruts are styled enaévah, “having good 
horses,” which Sayena explains sobhana-vahaA, “ having good carriers.” 
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doe (prishatth. . .prishad-varndh vadavah | sdrangi vd atra asva-dabda~ 
vachya). In his note un prishatidAif in ii, 84, 3, he says they may be 
either does marked with white spots, or mares; and he interprets 
prishatih in v. 57, 8, by aéod}, mares. Professor Aufrecht, who has 
favoured me with a note on the subject of the word prishatth, is of 
opinion that, looking to all the passages where it occurs in connection 
with the Maruts, it must mean mares.* Perhaps it is best to hold 
with Professor Miiller (Trans. of R.¥. i. p. 59) that the Vedic poots 
admitted both ideas, as we find ‘that they speak in the same hymns, 
and even in the same veree, of the fallow deer, and aleo of the horses 
of the Maruta.” 

In the following verses, viii. 83, 9 ff., high cosmical functions aro 
aseribed to the Maruts: a ye vised parthivani paprathan rochana divab | 
Marutah somapitaye | 10. Tyan nu patadakshaso divo vo Maruto huve 
aya somasya pitaye | 11. Tyan nu ye vi rodast tastabhur Maruto huve | 
asya somasya pitaye | 12. Tah nu Marutam ganat girishtham vrisha- 
nat Tune | aaya somasya pttaye | 9 and 10. “I invite to drink thie 
soma the Maruts who stretched out all the terrestrial regions, and the 
luminaries of the sky; I call from the heaven those Maruts of pure 


20 Professor Aufrecht has pointed out a number of passages regarding the sense of 
the words prishad-as've and prishat, as Rayamukuta on Amara, the Vaj. Sanh. xiv. 
11, 18; S‘atapatha Brahmaga, v. 5, 1, 10, aud v. 5, 2,9, He has also indicated 
apother verse of the Rig-veda (v. 68, 6), where prishatibhie in the feminine is joined 
with afvaih in the masculine (where Professor Miiller, Trans. of R.V. i, 69, would 
translate, “when you come with the deer, the horres, and the chariots”); aud remarks 
that viii, G4, 10, 11, could not moan that the rishi received a thousand antelopes, 
(The words are these: dita me prishatindih raja hiranyaviniim | mit devak maghav 
rishat | 11, Sahasre prishatiniim adhi ¢chandram brihat prithw | sukrain hiranyam 
Gdade | “O gods, may tho bountiful king, the giver to mo of tho gold-decked 
prishatis, never perish! 11. E received gold, brilliant, heavy, broad, and shining, 
‘over and above « thousand prishatis (probably speckied cows).” Siyana represents 
Indra as the bountiful patron here, and makes the worshipper prey to the gods that 
Indra may uot perish, an erroneous interpretation, surely. Professor Roth appears, 
from a temark under the word eéa (vol. i. p. 1091 of his Dict.) to have at one time 
regarded prishatyah as kind of deer. In his explanation of this latter word itself, 
however (in a later part of his Lexicon, which perhaps bad not reached me when this 
‘note was first writton), he says that it is a designation of the team of the Maruts; 
and according to the ordinary assumption of the commentators, which, however, 
is not estublished either by the Nirukte, or by any of the Brahmanas known to 
‘ws, denotes spotted antelopes. There is nothing, however, he goes on to say, to 
prevent our understanding the word (with Mahidbars on Vij. Sanh. if. 16) to mean 
spotted mares, a8 mention is frequently enough made of the horscs of the Maruta. 
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power. 11. I call to drink this soma those Maruts who held apart the 
two worlds. 12. I call to drink this soma thet vigorous host of Maruti 
which dwells in the mountains.” 

‘The Maruts or Rudras (like their father Rudra; see the 4th vol. of 
this work, pp. 253, 259, 261, 263f., 333 ff.), are in one hymn, viii, 
20, 28, 25, supplicated to bring healing remedies, which are described 
as abiding in the Sindhu, the Asikni, the seas, and the hills (maruto 
marutasya nab &@ bheshajarya vahate | yad Sindhau yod Asiknyam yat 
samudreshu . . . yat porvateshu bheshajam). 


(2) Relations of the Maruts to Indra ;—the rival claime 
of the two parties. 

Professor Wilson is of opinion (Rig-veda ii., Indroduetion p. vii. and 
notes pp. 146 and 160), that in a few hymns some traces are per- 
ceptible of a dispute between the votaries of the Maruts and those of 
Indra in regard to their respective claims to worship. Thus in hymns 
165 and 170 of the first book of the Rig-veda we find dialogues, in the 
first case between Indra and the Maruts, and in the second between 
Indra and Agastya, in which the rival pretensions of these deities 
appear. Indra asks, i. 165, 6: kva syd 00 Murutah. svadha asid 
yan mam ekam samadhatta Ahihatye { ahat hi ugras tavishas tuvish- 
min visvasya Satror anamah vadhasnaih | 7. Bhirt chatartha yu- 
fysbhir asme samanedhir vrishabha paumhayebhik | bhirtnt hi krinavama 
éavishtha Indra kratea Maruto yad vasama | 8. Vadhiss Vrittram 
marutah indriyena svena bhamena | ‘‘ Where was your inherent power, 
ye Maruts, when ye involved me alone™ in the conflict with Ahi? It 
was I who, fierce, strong, and energetic, overturned my enemies with my 
shafts.” The Maruts rejoin: ‘7. Vigorous god, thou hast done great 
things with us for thy helpers, through our equal valour; for, O strong 
Indra, we Maruts by our power can perform many great exploits when 
we desire.” Indra replies: “8, By my own prowess, Maruts, I slew 
Vrittra, mighty in my wrath,” etc. 

Of hymn i. 170, the Nirukta says, i, 5, thot “Agastya, having 
prepared an oblation for Indra, desired to give the Marats also a sharo 
in it, On which Indra came and complained.” (Agastyah Indraya 
havir nirupya Marudbhyah sampraditeam chokara | sa Indrah elya 

M0 See above, p. 93, note, 
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paridevayanchabre). The Maruts reply, i. 270, 2: die nak Indra 
Jighdssasi bhrataro marutas taca | tebhib kalpasea sddhuya ma nah 
samarage vadhth | 8. Kim no bhratar Agastya sakha sann ati manyase | 
otdma hi te yatha mano asmabhyam in na ditsasi | “Why dost thou seck 
to kill us, Indra? The Maruts are thy brothers. Act amicably to- 
wards them. Do not kill us in the fray.” *' Indra then says to 
Agoatys, v. 8. “Why dost thou, brother Agastya, being our friend, 
disregard us? For we know how thy mind is. Thou wilt not give 
us anything.”’—See Hoth’s Elucidations of Nirukta, p. 6.) Ini. 171, 
4, also, the rishi, after imploring the favour of the Maruts, says to 
them apologetically: asmad ahan tavishad ishamdnah Indrad bhiya 
Maruto rejaminah | yushmabhyain havya nisitani dsan tani are chakrima 
mrilata nak | “I fed, trembling through fear of the mighty Indra. 
Oblations were prepared for you; we put them away; be merciful to 
us.” (Compare R.V. iv. 18, 11 ; viii. 7, 31, and viii. 85, 7, quoted above, 
pp. 92 ff, note.) See Professor Muller’s translation of i. 165, and the 
fall illustrations he gives of its signification in his notes, pp. 170 ff, 
179, 184, 186, 187, 189. This hymn is referred to in the following 
short story from the Taitt. Bribmana, ii. 7, 11,1: Agastyo marudbhyah 
ukshnak praukshat | tan Indrak Gdatta \ te enain vajram udyatya abhyd~ 
yanta | tan Agastyas chaiva Indras cha kayasubhiyena agamayatam | tan 
Santan upahvayata yat kaydiubhiyam bhavati santyai | tasmad ote ain- 
dramarutah ukehanah savantyah bhavanti | trayah prathame ‘hann ala- 
bhyante | evath doitiye | evam tritiye | pancha uttame ’hann Glabhyante | 
“ Agostya was immolating bulls to tae Maruts, These bulls Indra 
carried off. The Marats ran at him brandishing a thunderbolt, Agastya 
and Indra pacified them with the kayaéubhiya” (referring to R.V. i. 
165, 1, of which the first verse begins with the words kaya éubha). 
“Tundra invited them to the ceremony when pacified, for the kaydasu- 
bhiya is used for pacification. Hence these bulle are to be offered both 
to Indra and the Maruts. Three are sacrificed on the firet day, aa 
many on the second and third; on the last day five are immolated.” 

In the following passages (some of which have been already quoted) 
the Maruts are said to worship Indra, viz., iii. 82, 3; v. 29, 1, 2, 6; 
viii. 3,7; viii. 78, 1, 8.7 


341 See Roth on the rense of this text, s.v. kelp. 
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SECTION X. 


SURYA. 


(1) The two sun-gods separately celebrated in the hymns. 


The great powers presiding over day and night are, as we have seen 
above, supposed by the Indian commentators to be personified in Mitra 
and Varuna. But these deities, and especially Varuna, as described in 
the Veda, are far more than the mere representatives of day end night. 
They are also recognized as moral governors, as well as superintendents 
of physical phenomena. There are two other gods (also, as has been 
already noticed, p. 54, reckoned in a few passages as belonging to the 
Adityas), who are exact personifications of the sun,” viz., Sirya and 
Savitri.” It is under these two different appellations that the sun is 
chiefly celebrated in the Rig-veda; and although it may be difficult to 
perceive why the one word should be used in any particular case 


4) Tn tho Homeric hymn to Helios, verses 8 ff., the sun is thus described : 
4s gatves Ovytoiot xa) ABardroies Beoiow 
Yfrmas YPeBads- cuepvdy 8 Bye dépeera boooe 
xpuatns te ndpuBos* Aaumpal 8° derives dx’ abrod 
deprfiey orldBover, wapd xpordpwv Te wapead 
Agurpal aed xparbs xapley kardxover pbawnor 
} wepl xpot Aduwerae FoBos 
whyew> id B Bpceves Texas 


ip Bye erfoas 
xduxpas 8? obpavod *C 

248 Regarding the Greek ideas of the divinity of the eun, moon, and stars, the 
reader may compare the passages of Plato cited or referrod to by Mr. Grote, Plato, 
iii. pp. 884, 414, 418, 449, 452, 497, One of these passages, from the Laws vii, p. 
821, is aa followa:—'A dyatol, nermpevdsucta viv ds kwo> dimeiy “EAAgves weivres 
ucyédwv Geo, “HAlov re Sua nal ZeAdvqs. Again i the Epinomis p. 984, mention is 
made of the visible deities, by which the stars are meant: Geobs 38 3h robs dparods, 
welorous xal ryuwrdrous eal ‘otGreray ‘opivras xarrp, obs xpwrovs thy Taw Kovpur 
obow Aceréay, WTA. 
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rather than the other, the application of the names may perhaps 
depend upon some difference in the aspect under which the eun is 
conceived, or on some diversity in the functions which he is regarded 
as fulfilling. Different sets of hymns are, at all events, devoted to his 
worship under each of these names, and the epithets which are applied 
to him in each of these characters are for the most part separate. In 
some few places, both these two names, and occasionally some others, 
appear to be applied to the solar deity indiscriminately, but in most 
cases the distinction between them ie nominally, at least, preserved. 

The principal hymns, or portions of hymns, in praise of, or referring 
to, Stirya are the following :—i. 60, 1-13; 1,115, 1-6; iv. 13, 1-3; 
v.40, 5, 6, 8, 9; v.45, 9, 10; v.59, 5; vii, 60, 1-4; x. 37, 1f€; 
x. 170, He is treated of in Nirakta, xii. 14-16, 


(2) Sarya’s parentage, relations to the other gods, epithets, and functions. 


Tn x. 87, 1, Sirya is styled the son of Dyaus (Divas puttrdya 
Saryaya Samsata). In x. 88, 11, he is called the son of Aditi (Saryam 
Audsteyam), aud by the same title in viii, 90, 11 (Ban mahan ast Sarya 
ba} Aditya makan asi); but in other places he appears to bo dis- 
tinguished from the Adityas, as in viii, 35, 18 ff. (sajoshasa Ushasd 
Saryena oha Adityair yatam ASving). Ushas (the Dawn) is in one place 
said to be his wife (Saryasya yoskd, vii. 75, 5), while in another 
passage, vii. 78, 8, the Dawns are, by a natural figure, said to produce 
him (ajjanan siryan yajnam agnim) song with Sacrifice and Agni, 
and in a third text, to reveal all the three (prachikitat siryam yajnam 
agnin). Sirya is described as moving on a car, which is sometimes said 
to be drawn by one and eometimes by several, or by seven, fleet and 
ruddy: horses or mares ™! (i. 115, 8,4; vii. 60, 3: ayuhta sapta haritah 
sadhastad yah 1 vahanti siryam ghritachth); vii. 63, 2 (yad etaso 
vahanti dhirshu yuktah; compare ix. 63,7: ayukta etirah etasam pava- 
manak); x. 87, 8; x. 49, 7. His path is prepared by the Adityas, 
Mitra, Aryaman, and Varuns, i. 24, 8 (urwh hi raja Varupad chakara 
earydys panthdm anu etavai ); vii. 60, 4 (yasmat Adityah adhvano 
radanti Mitro Aryama Vargnah sqjoshah); vii. 87, 1. Pashan goes 

441 Indra, is said to traverse the sky with the sun’s horses (cham Stryaaya peri 


Yami déubhih pra stadebhir oahamanah oes’, x. 49, 7). Compare Ovid's description 
of Phasthon's horses, Motam, ii, 153, 
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as his messenger with his golden ships, which sail in the aerial ocean, 
vi. 58, 8 (yas te Pashan ndvah antah samudre hiranyaytr antarikshe 
charanti | tabhrir ydsi datyam stryasya). He is the preserver and aoul 
of all things stationary and moving, i. 115, 1 (stryah atma jagatas 
tastushascha) ; vii. 60, 2 (vifvasya sthatur jagatatcha gopah), the vivifier 
(prasavita)™* of men, and common to them all, vii. 68, 2, 3 (sddharanah 
siiryo manushandm | ud w sti prasavita jandndm). Enlivened by him men 
pursue their ends and perform their work, vii. 63, 4 (nanan janah 
atryena prasitah ayann arthani krinavann apamsi). He is far-secing, 
all-seeing, beholds all creatures, and the good and bad deeds of mortals,™* 
i. 50, 2, 7; vi. 51, 25 vil. 85, 8; vii. 60, 2; vil. 61, 1; vil. 63, 1, 4; 
X, 87, 1 (sirdya visvachakshase | pasyan janmant sirya | saryah wru- 
chakshab | riju marteshu vriyina cha pasyan | abhi yo vised bhuvanant 
chashte | daredyigs). He is represented as the eye of Mitra and Varuna, 
and sometimes of Agni also, i. 115, 1; vi. 51,1; vii. 61, 1; vii. 63, 1; 
x. 87, 1 (chakshur Mitrasya Varupasya Agneh | chakshur Mitrasya 
Varunasya | namo Mitrasya Varunaeya chakshase), In one passage, 
vii. 77, 8, Ushas (the Dawn) is said to bring the eye of the goda, and 





‘48 This word and others derived from the same root su or si, ore, aa wo shall 
shortly seo, very frequently applied to Savitri. In x. 66, 2, the gods are said to be 
Indra-prasiitah, 

246 The same thing is naturally and frequently said of the sun in classical litera 
ture. Thus Homer says, Iliad, iii, 277: 

Aéauds bs wider’ pops Kad xdvr’ ewaxobets: wotAs 
and again in the Iliad, xiv. 344 f.: 

ot8' ty vie BiaBpdxor Hérids wep, 

ofre nal dfvrarov mideras pdos elvopdactai* 

And in the Odyssey, viii. 270 f.: 
fgap 8 of Eyycros FAY 

“Haws, 8 og’ dvénce peyafondvous garéryte 
So too Alschylus in the Prometheus Vinctus : 

kal roy xavdwray KixAoy HAlov Kad, 
And Plutarch, Isis and Osiris, 12: 

Tis ‘Péas gacl xpiga 7G Kpévy ovyyevontens alcbépevov éxapdoagias Thy HAor* 
So too Ovid, Metamorph. iv. 171 f: 

Primus adulterium Veneris cum Marte putatur 
Hic vidisse deus: videt hic deus omnis primus. 
and verses 195 ff.: . 
qni que omnia cernere debes, 
Leucotheen spectas: et virgine figis in una 
quos mundo debes oculos. 
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lead on the bright and beautiful horse, by which the sun seems to be 
intended (devanam chakshuh subhaga vahantt Svetam nayanti sudrisikam 
aévam ; compare vii, 76, 1: kratvd devdndm ajanishta chakshuh)." In 
x. 85, 1, it is said that while the earth is upheld by truth, the sky is 
upheld by the sun (satyenottabhita bhamih etryenottabhita dyauk). He 
rolls up darkness like a hide, vii. 63, 1 (charmeva yak samvivyak 
tamamas). By his greatness he is the divine leader (or priest) of the 
gods, viii, 90, 12 (mahkna devanam asuryah purohitah). In viii, 82, 1, 4, 
he is identified with Indra, or vice versd, Indra with him. In x. 170, 
4, the epithets vidvakarman, the architect of the universe, and visvade- 
eyavat, possessed of all divine attributes, are applied to him (as in viii. 
87, 2, Indra also is styled vifcakarman and vigvadeva). In vii. 60, 1, 
and vii. 62, 2, he is prayed at his rising to declare men sinless to 
Mitra, Varuna, ete. (yad adya Strya bravo andgah udyan Mitraya 
Farunaya satya). 


(3) Subordinate position sometimes assigned to him. 


In many passages, however, the dependent position of Sarya is 
asserted. Thus he is said to have been produced, or caused to shine, or 
to rise, or to have his path prepared, etc., by Indra, ii. 12, 7 (yak 
Siryat yak Ushasame jajina); iii, 31, 15 (Indro nribhir gjanad 
didyanah sakam Saryam wshasay gatum Agnim); iii, 82, 8 (jajana 
Suryam ushasam); iii, 44, 2 (stryam haryann arochayah); iii, 49, 4 
Cjanita saryaaya); vi. 17, 5; vi. 30, 5; viii, 78, 7 (@ stryam rohayo 
divi); viii. 87, 2; x. 171, 4 (évam% tyam Indra stryam pascha santam 
puras kpidhi); by Indra and Soma, vi. 72, 2 (ut saryah nayatho 
Jyotisha saha); by Agni, x. 3,2; x. 156, 4 (Agno nakshatram ajaram 
4 skryan rohayo divi | dadhaj jyotir janebhyah); by the Ushases (Dawns), 


7 In v, 59, 3, 5, and x. 10, 9, the eye of the sun is spoken of ; and in x, 16, 3, 
the affinity of the eye to the sun is indicated. In A.V. v. 24, 9, the eun is said to be 
the lord of eyes (sizryad chakshusham adhipatih), and in A.V, xifi. 1, 45, he is anid to 
see beyond the sky, the earth, and the waters, end to be the one eye of created things 
(sitryo dyin sitryah prithivin sitryak Gpo ‘tipadyati | steryo bhiitasya ekait chakahur 
Gruroha divam makim). 

448 Tn his note on this passage (viii. 78, 7) Sayane relates a legend, that formerly 
the Papis had carried off the cows of the Angirases, and placed them on a mountain 
enveloped in darkness, when Indra, after being lauded by the Angirases, and suppli- 
gated to restore the cows, caused the sun to rise that be might eca them, 
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‘vii, 78, 8 (ajfjanan siya yajnam agnim); by Soma, vi. 44, 23 (ayam 
sarye adadhaj jyotir antah); ix. 63,7; ix. 75,1; ix. 86, 29 (tava 
jyotitiahs pavamana siryak) ; ix. 96, 5 (jonita saryasya); ix. 97, 41; 
ix. 107, 7; ix. 110, 3); by Dhatri, x. 190, 3 (sarya-chandramasan 
Dhata yathipirvam akalpayat); by Varuna, i. 24, 8; vii. 87, 1 
(quoted above); by Mitra and Varuna, iv, 13, 2 (anu vratam Varuno 
yantt Mitro yat siryam divi Grohayanti); v. 68, 4, 7 (siryam a dhattho 
divi); Indra and Varuna, vii. 82, 3 (saryam airayatam divi prabhum) ; 
by Indra and Vishnu, vii. 99, 4 (wrush yajndya chakrathur u loka 
Jonayanta siryah ushasam aynim), and by the Angirases through their 
Tites, x. 62, 3 (ye ritena siryam drohayan divi aprathayan prithivim 
matarah vt). In passages of this description the divine personality of 
the sun is thrown into the background: the grand luminary becomes 
little more than a part of nature, created and controlled by those 
spiritual powers which exist above and beyond ell material phenomena, 
The divine power of Mitra and Varuna is said to be shown in the sky, 
where Siirya moves a luminary and a bright agent [or instrument] of 
theirs; whom again they conceal by clouds and rain, v. 63, 4 (maya 
vim Mitravaruna divi Srita auryo jyotié charati chitram dyudham | tam 
abhrena crishtya gihatho divi). He is declared to be god-born, x. 37, 1; 
to be the aon of the sky, ibid. (devajataya ketave Divas putraya Sirrytya); 
to have been drawn by the gods from the ocean where he was hidden 
(x. 72, 7, see above, p. 48); to have been placed by the gods in heaven, 
x. 88, 11 (yada id enam adadhur yajniyaso divi devk siryam aditeyam), 
where he is identified with Agni; and to have sprang from the eye of 
Purusha, x. 90, 13 (chakshok sitryo qjayata) He is also said to have 
been overcome and despoiled by Indra, x. 43, 5 (sakvargam yan maghava 
siryam jayat),” who, in some obscure verses is alluded to as having 
carried off one of the whcels of his chariot, i. 175, 4; iv, 28, 2; 
iv. 80, 4; v. 29, 10. 





(4) Zranslation of a hymn to Sarya. 
T subjoin, with a translation, the greater part of tho picturesque, if 
somewhat monotonous, hymn, i, 50: Ud u tyam jatavedasam devon 


40 Tn the A.V. iv. 10, 6, the oun is said to have eprang from Vyittra (Frittriy jato 
divkarah). 
280 Seo the 4th vol. of this work, pp. 92 f. 
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vahanti kstavah | drile vitvaya stryam | 2. Apa tye tayavo yathd 
nakshattr®. yanti aktubhit | straya viévachakshase | 3, Adpitram asya 
ketavo of radmayo janan anu | bhrdjanto agnayo yatha | 4. Taranir 
vibvadaréate jyotishkpid asi sarya | vtivam a bhasi rochanam | 5. Pratyait 
devindt vitoh pratyahii ud eshi manushan | pratyait vigoah svar dride | 
6. Yena pavaka chakshasd bhuranyantam jandn anu | tvam Varuna 
patyasi | 7. Vi dyam oshi rajas prithu aha mimano aktubhih | pasyan 
janmani sirya | 8. Sapte toa harito rathe vahanti deva sirya | sochish- 
Kadam vichakshana | 9. ayukta sapta Sundhyucah euro rathasya naptyah | 
tabhir yatt svayuktibhib | 10. Ud veyat tamasas part Jyotish pasyantah 
uttaram | devam devatra siryam aganma jyotir uttamam | 

1, “The heralds ™ lead aloft this god Sarya, who knows all beings, 
(manifesting him) to the universal gaze. 2. (Eclipsed) by thy rays, 
the stare slink away, like thieves, before thee the all-beholding 
luminary. 3. His rays revealing (his presence) are visible to all man- 
kind, flaming like fires, 4, Traversing (the heavens), all-conspicuous, 
thou createst light, o Sirya, and illaminatest the whole firmament, 5, 
Thou risest in the presence of the race of gods, of men, and of the 
entire heaven, that thou mayest be beheld. 6. With that glance of 
thine wherewith, o illuminator, o Varuna, thou surveyest the busy race 
of men,** 7, thou, o Surya, penetratest the sky, the broad firma- 
ment, measuring out the days with thy rays, spying out ell creatures. 
8. Seven ruddy mares bear thee onward in thy chariot, o clear-sighted 
Sirya, the god with flaming locks. 9. The sun has yoked the seven 
brilliant mares, the daughters of the c.r; with these, the self-yoked, he 
advances. 10. Gazing towards the upper light beyond the darkness, 
‘we have ascended to the highest luminary, Sirya, a god among the 
gods," 


35 In his translation of R.V. i. 166, 1, Profeseor Muller rendera Zetu by herald 
(s2e pp. 197, and 201), @ sonse which suits the verse before us very well. 

%2 Bee Profesor Bonfey’s translation, and note (Orient und Occident, i. p 405), 
and the passage of Roth's Abhandlungen (Dissertations on the literature and history 
of the Veda) p. 81 £, to which he rofere; and in which that writer regards the reading 
fonan as standing for jandm, the acc. sing., tho last syllable being lengthened on 
account of the metre. 

315 I pubjoin metrical translation of these verses: 

1. By lustrous heralds led on high, 
‘The omniscient Sun ascends the sky, 
His glory drawing every eye. 
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Tho Atharva-veda containa a long hymn to Sirya, xiii. 2, partly made 
up of extracts from the Rig-veda. 

The Mahabharata (iii. 166 #f.) also has a hymn to the same god, in 
which he is styled “the eye of the world, and the soul of all embodied 
creatures,” v. 166 (team Bhano jagatas chakshua tvam atma sarva-dehi- 
nim); the source of all beings, the body of observances performed by 
those who practise ceremonies, the refuge of the Sinkhyas, the 
highest object of Yogins, the unbolted door, the resort of those seeking 
emancipation, ete., etc. ; v. 166 f. (team yonth sarva-bhitanam tvam acha~ 
rah kriyavatam | tuam gatif sarva-sankhyananh yoginam tram pardyanam | 
andvritargaladvaram toam gatis team mumukshatam); and his celestial 
chariot (divyah ratham) is referred to (v. 170). He is aleo, we are told, 
said by those who understand the computation of time, to be the be- 
ginning and end of that period of a thousand yugas known aa the day 
of Brahmi (yad aho Brakmanah proktam sahasra-yuga-sammitam | tarya 
tvam adir antag cha kalajnath samprakirttitah); the lord of the Manus, 
of their sons, of the world sprung from Manu, and of all the lords of 
the Manvantaras. When the time of the mundane dissolution has 
arrived, the Samvarttaka fire, which reduces all things to ashes, issues 
from his wrath (vv, 185 f.; compare the Ist vol. of this work, pp. 
43 £ and 207). 


2, All-seeing Sun, the stars a0 bright, 
‘Which gleamed througtiont the sombre night, 
Now scarod, liko thieves, slink fest away, 
Quenchod by the splendour of thy ray. 
8. Thy beams to men thy prosence shew; 
Liko blazing fires they scem to glow, 
4, Conspicuous, rapid, source of light, 
Thou makest all the welkin bright, 
. In aight of gods, and mortal eyes, 
In sight of heaven thou ecal’st the skies, 
. Bright god, thou scanu’st with searching ken 
The doings all of busy men. 
. Thou stridest o'er the sky; thy rays 
Create, and measure out, our days ; 
Thine oye all living things surveya, 
). Seven lucid mares thy chariot bear, 
Self-yoked, athwart tho felds of air, 
Bright Surya, god with faming hair. 
10. That glow above the darkness we 
Bebolding, upward soar to thee, 
+ For there among the gods thy light 
Supreme is scen, divinely bright. 1 


eo 


~ 


? 
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SECTION XI 
SAVITRI. 
(1) His epithets, characteristics, and functions. 


The hymns which are entirely or principally devoted to the cele- 
bration of Savitri are the following: i. 85; ii. 38; iv. 58; iv. 54; 
v.81; v. 82; vii. 87; vii, 45; x. 149; with many detached passages 
and verses, such as i. 22, 6-8; iii. 56, 6, 7; iii. 62, 10-12, ete., otc. 

The epithets, characteristics, and functions of this god, as described 
in the Rig-veda, are as follows: 

He is pre-eminently the golden deity, being hiranyalsha, golden- 
eyed (i. 35, 8); Airanya-pani,™ hiranya-hasta, golden-handed (i. 22,5; 
i, 85, 9, 10; iii. 54, 11; vi. 50,8; vi. 71,4; vii. 38,2; S.V.i 464; 
Vaj. S. i. 16; iv. 25; ALY. 21,8; vii. 14, 2; 115, 2;** 
hiranya-sihoa, golden-tongued (vi. 71, 3); sufihva, beautiful-tongued 
(iii. 54, 11; vii. 45, 4); mandraythva, pleasant-tongued (vi. 71, 4). 
He invests ‘himself with golden or tawny mail (pisangam drapim, 
iv. 58, 2); and assumes all forms (vised rapdai prati minchate kavih, 
v.81, 2), He is also harikeéa, the yellow-haired (x. 139, 1). Luminous 
in his aspect, he ascends a golden car, drawn by radiant, brown, 
white-footed, horses; and beholding all creatures, he pursues an 
ascending and descending path, i. 85, 2-5; vii. 45, 1 (hiranyayena 
Savita rathena devo yati bhuvanani patyan | yati devah pravata yati 
udeata yati bubrabhyam yajato haribhyam | kriganair visvaripam 












74 Gee the tastoless explanations of this epithet given by the commentator and the 
Kaushitokt Brihmana, aa mentioned in Rosea's and Wilson's notes on i, 22, 6; and 
seo also Weber's Ind. Studien, ii. 306. The same cpithet is given to Savitri in the 
Vaj. Sanita, i, 16, where see the commentary. Savitri ia also called prithupani, 
proad-handed (ii. 38, 2), and supiins, beautifal-handed (iii. 
Tvashtyi, too, is called sup: 54, 12), es ere also Mitra and Varuna Gil. 66, 7). 

36 According to the A.V. i. 33,1, he, as well as Agni, was born in tho golden- 
coloured waters (hiranyavarnah duchayah pavakah yasu jatah Savjtt yieu Agnih). 
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Hiranya-samyah yajato brikantam @ asthad ratham savita chitrabha- 
nuh | vijanan syavah éitipadah akhyan ratham hiranyapratigah valun- 
tah | eavita suratno antarikehaprah vahamano aécaih). Surrounded by 
a golden lustre, Aixanyayim amatim (iii. 38, 8; vil. 88,1; vii. 45, 
8), he itluminates the atmosphere, and all the regions of the earth, 
i. 35, 7, 8; iv. 14, 25 iv. 53,45 v. 81, 2 (v6 euparno antarikehant 
akhyat | ashtau vi akhyat kakubhah prithivyah | ardkvam hetuih savita 
devo abrej jyotir visvarmai bhuvandya krinvan | adabhyo bhuvanani pra- 
chakagat | vi nakam akhyat Savita). His robust and golden arms,** 
which he stretches out to bless, and infuse energy into, all creatures, 
reach to the utmost ends of heaven, ii, 38, 2; iv. 53, 8, 4; vi. 71, 1, 
5; vil. 45, 2 (visvasya hi érushtaye devah irdheak pra bahavd prithu- 
ponih sisartti | pra baka asrak Savita savtmani | ud u aya dovab Savita 
hiranyayd baha ayaiista savandya sukratuh | ud asya bake Sithira bri- 
hanta hiranyaya divo antan anashtam). In one place, however (vi. 71, 
4), ho is called ayohanu, the iron-jawed, though even there the com- 
mentator says that ayas, which ordinarily means iron, is to be rendered 
by gold. His ancient paths in the eky are said to be free from dust, 
i, 85, 11 (ye te panthah Savitah pirvydso arenavah sukpitah antarikshe). 
He is called (like Varuna and others of the gods) asura, a divine spirit 
(i. 85, 7, 10; iv. 53, 1), His will and independent authority cannot 
be resisted by Indra, Varuna, Mitra, Aryaman, Rudra, or by any other 
being, ii. 88, 7,9; v. 82,2 (nakir asya tani vrata devasya Savitur 
minanti | na yasya Indro Varuno na Mitro vratam Aryand na minanti 
Rudrah | asya hi svayasastaram Savituh kach chana priyam | na minantt 
svardjyam). He observes fixed laws, iv. 53,4; x. 84, 8; x. 139, 3 
(vratani devak Savita "bhirakshate | Savita satyadharma). The other 
gods follow his lead, v. 81, 3 (yasya praydnam anu anye id yayur 
deva). The waters and the wind obey his ordinance, ii, 38, 2 (apag 
hid asya vrate & nimrigrah ayam chid vato ramate parijman). His 
praises are celebrated by the Vasus, by Aditi, by the royal Varuna, by 
Mitra, and by Aryaman, vii. 38, 3, 4 (api stutah Savitd devo astu yam 
& chid visve Vasavo grinants | abhi yam devi Aditir grinati savam devasys 

26 Indra, too, is called Airenya-bahu, golden-ermed, vii. 84, 4. Agni ia said to 
raise aloft his arma like Savitri, i 95,7. In vii. 79, 2, the Dawns are said to sond 
forth light as Savityi stretches out his arms. In i. 190, 3, also the arms of Savitri 


are alluded to, In vii. 62, 5, Mitra and Varuga are supplicsted to strotch out 
their arms. 
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Navitur jushaad | abhi samradjo Varuno grinanté abhi Mitraso Aryama 
enjoshGh). He is lord of all desirable things, and sends blessings from 
the sky, from the atmosphere, and from the earth, i. 24, 8; ii. 88, 11 
(Handi varydnam | asmabhyaih tad divo adbhyah prithivyas teaya dattam 
Kimyate radhab a gat | Sam yat stotridhyah dpaye bhavati urusaiacya 
Savitar jaritre). He impels the car of the Aévins before the dawn, i. 
34, 10 (yuvor hi paroah Savita ushaso ratham ritaya chitrah ghrita- 
vantam éshyati). He is prajapati,”” the lord of all creatures, the sup- 
porter of the sky and of the world, and is supplicated to hasten to his 
worshippers with the same eagerness as cattle to a village, as warriors 
to their horses, as a cow to give milk to her calf, as a husband to his 
wife, iv, 58,2; iv. 64,4; x. 149, 1, 4*° (Divo dhartta Bhuvanasya 
prajapatik | Savita yartraih prithivim aramnad askambhane Savita 
dyam adrimhat | 4. Gavah iva gramam yuyudhir tvasvan vdsrena vateaik 
aumanah duhand | patir tva yayam abhi no ni etu dhartd divak Savita 
visvavarah). In v. 82, 7, he is called vigeadeva, ‘‘in all attributes a 
god.” He measured (or fashioned) the terrestrial regions, v. 81, 3 
(yah parthivani vi mame). He bestows immortality on the gods, iv. 
54, 2 = Vaj. Sanh, xxxiii. 54 (devedhyo hi prathamamh yajniyebhyo 
ampitatvam suvast bhagam uttamam), as he did on the Ribhus, who 
by the greatness of their merits attained to his abode, i. 110, 2, 3 
(charitasya bhiimand agachhata Savitur dasusho griham | tat Savita vo 
ampitatvam dauvat), In x. 17, 4, he is prayed to convey the departed 
spirit to the abode of the righteous (yatrasate sukrito yatra te yayus 
tatra tnd devah Savita dadhatu). He is supplicated to deliver his wor- 
shippers from sin, iv. 54, 8 (achittt yack chakrima daivye jano.... | 
deveshu cha Savitar manusheshu cha toath no attra envatad andgasah). 

Savitri is sometimes called apaih napat, eon of the waters (x. 149, 
2), an epithet which is more commonly applied to Agni. 


27 In the Taittiriya Brahmans, i. 6, 4, 1 (p. 117), it is said, Prajopatih Sevita 
bhited prajih asryata, “ Prajépati, becoming Savitri, created living beings” On 
the relation of Savitri and Prajapati see Weher, “ Omina und Portenta,” pp. 886, 
392; and the passage of the S'atapatha Brahmapa, xii. 3, 6, 1, where it is said that 
people are accustomed to identify Savitri with Projapati, Yo Ay eva Savitd aa Proje 
patir iti vadantah, eto., ete, 

‘™ It is not clear whether it is Savitri or the serial ocean (semudra) from which 
earth, atmosphere, and sky are said in x, 149, 2, to have sprung. See the 4th yol. 
of thia work, p. 96. 
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(2) Passages in which the origin of his name ssems to ba alluded to, 


The word Savitri is defined by Yaska (Nirukta, x. 31 as meaning 
sarvasya prasavita, but he does not explain in what sense prasavitd is 
to be taken. Tho root su or si, from which it is derived, hns three 
principal significations, (1) to generate or bring forth; (2) to pour 
forth a libation; and (3) to send or impel. When treating of deriva- 
tives of this root as applied to Savityi, Siyana somotimes gives them the 
sense of sending or impelling, and sometimes of permitting or authorizing 
(anyjna). In a few places he explains the root as meaning to beget. 
(Thus on i. 113, 1, he renders prasata by utpannd, and sarah by ut- 
patti). The word prasavitri, as well as various other derivatives of 
the root ew, are introduced in numerous passages of the Rig-veda relat- 
ing to the god Savitri, with evident reference to the derivation of that 
name from the same root, and with @ constant pley upon the words, 
such as is unexampled in the case of any other deity. 

The following are some of the passages of the Rig-veda in which 
these derivatives occur: 

i. 124, 1. Devo no atra Savita nu artham prasavid dvipat pra cha- 
tushpad ityai | “The god Savitri bath impelled (or aroused) both two- 
footed and four-footed creatures to pursue their severul objects.” 

i. 187, 1. Prasavid devah Savita jagaé prithak | “'The god Savitri 
has aroused each moving thing ” (comp, i. 159, 3). 

y. 81, 2 (=Vaj. San. xiii. 3). Viked rapani pratt munchate havik 
prasavid bhadrat dvipade chatushpade | vi nakam akhyat Savita oarenyo 
anu prayanam Ushaso virajati | 5. Uta isishe prasavasya team ekah id 
uta Pasha bhavasi deva yamabhik | ‘The wise (Savitri) puts on (or, 
manifests) all forms. He hath sent prosperity to biped and quadruped. 
Savitri, the object of our desire, has illuminated the sky, Ho shines 
after the path of the Dawn.” 5. ‘Thou alone art the lord of vivifying 
power, and by thy movements, o god, thou becomest Pashan, (or the 
nourisher).’? 

i, 110, 2. Saudhanvandsas charitasya bhamand ayackhata Savitur 


28 Sea Roth's Illustrations of the Nirukta, p. 76. I cannot form an opinion 
whether this feature in tho hymns in question affords any sufficient ground for regard- 
ing them as artificial in chazaoter, and consequently es comparatively late in their 
origin, 
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dagusho griham | 3. Tat Savita vo amritatvam aewat | “Sous of 
Sudhanvan (Ribhus), by the greatness of your deeds ye arrived at the 
house of the bountiful Savitri. 8. Savitri bestowed om you (aswat) 
that immortality.” 

i. 159, 5, Tad radho adya Savitur varenyah eayam devasya prasave 
mandmahe | “That desirable wealth we to-day seck through the 
favouring impulse of the divine Savitri.” 

ii, 88, 1. Ud u syah devah Savita savaya éagvatamam tad-apahk vahnir 
asthat | “The god Savitri hath arisen to impel (or vivify) us, he who 
continually so works, the supporter.”” 

iii, 88, 6 (Nir. ii. 26). Devo anayat Savita supdnis tasya vayam pra- 
save ydmah urvih | “The god Savitri hath led (us, ¢.¢. the waters); by 
hia propulsion we flow on broadly.” 

iil. 56, 6. Trir a divah Savitah varyani dive dive dsuva trir no ahnab | 
7. Trir a divah Savita soshaviti rajana Mitravaruna supant | “ Thrice 
every day, o Savitri, send us desirable things from the sky, 7, Thrice 
Savityi continues to send down (these things to us) from the sky; and 
80 also do the fair-handed Mitra and Varuna.” 

iv. 58, 3. Pra baha asrak Savitd savtmant nivebayan prasuvann ak- 
tubhir jagat | 6. Brihatsumnahk prasavita nivesano jagatah sthatur ubha- * 
yasya yo vasi | sa no devah Savita Sarma yachhatu | “ Savitti hath 
stretched out his arms in his vivifying energy (sevtmani™), stablish- 
ing and animating all that moves by his rays, 6. May that god 
Savitri, who bestows great happi iess, the vivifier, the stablisher, who 
is lord both of that which moves and of that which is stationary, 
bestow on us protection.” 

iv, 64, 8. Achitti yach chakrima dairye jane dtnair dakshath prabhitt 
purushrata | deveshu cha Savitar manusheshu cha tvaih no atra suvatad 
andgasak | ‘ Whatever (offence) we have committed by want of 
thought, against the divine race, by feebleness of understanding, by 
violence, after the manner of men, and either against gods or men, do 
thou, o Savitri, constitute (suvatdt) us sinless.” 

y. 82, 3, Sa hi ratndni dastushe suvdti Savita Bhagah | 4. Adya no 
devak Savitah prajavat sdvih saubhagam | pard dushvapnyam sava | 
5. Visvani deva Savitar duritant para suva yad bhadram tan nak dawa| 
6. Andgasah Aditaye devasya Savituh save | vised vamani dhimahi | 

20 ‘This word aleo occurs in Sima-veds, i. 464, 
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%, A viseadevam satpatih saktair adya vrintmahs | satyasovam Savi- 
taram | “May he, Savitri, who is Bhage, (or the protector, bhaga), 
send wealth to his worshipper. 4, Send (sdvih) to-day, o divine 
Savitri, prosperity with progeny: send away ( pard-suva) sleeplessness 
(compare x, 37, 4, where a similar expression (apa suea) is employed 
in the case of Siirya). 5. Send away, o divine Savitri, all calamities; 
send (dsuva) us what is good. 6. May we, becoming sinless towards 
Aditi, through the influence (sava) of the divine Savitri, possess all 
things desirable. 7. We seek to-day, with hymns, for Savitri, who 
possesses true energy (satya-eava™), and all divine attributes, the lord 
of the good.” 

vi. 71, 1. Ud « syak devah Savita hiranyaya baka ayamsta savandya 
aukratuh | 2. Devasya vayai Savituh savimani Sreshthe syama vasunas 
cha davane | yo visvasya dvipado yas chatushpado miveSane prasave 
chast bhimanak | 6. Vamam adya Savitar vamam u Sco dive dive 
vdmam asmabhyah sdvgh | “The potent god Savitri hath stretched 
out his golden arms to vivify (or impart energy). 2. Muy we share 
in the excellent vivifying power (compare x. 36, 12) of the god 
Savitri, and in the bestowal of wealth by thee, who continuest to 
stablish and vivify the entire two-footed and four-footed world, 6. 
Send to us to-day, Savitri, what is desirable; send it to us to-morrow, 
and every day.” 

vii. 38, 2. Ud w tishtha Savitah ... & npibhyo maritabhojanan suva- 
nah | 4. Abhi yats det Aditir grinati savair devasya Savitur jushand | 
abhi samrajo Varuno grinanti abhi Mitraso Aryama sajoshah | * Rise, 
Savitri, ... sending (dsurdnah) to men the food which is fit for mor- 
tals. 4, Whom (s.¢. Savitri) the goddess Aditi praises, welcoming the 
vivifying power of the divine Savitri, whom Varuna, Mitra, and Ar- 
yoman leud in concert.” 

vii, 40, 1. Yad adya devah Savitd suvdti eydma asya ratnino eibhage | 
“ May we partake in the distribution (of wealth) which the opulent god 
Savitri shall send to-day.” 

vii. 45, 1. 4 devo ydtu Savita suratno anteriksha-prah vahaméno 
adoath | haste dadhano narya puriini nivesayan cha prasucan cha Bhame | 
8. Sa gha no devah Savita sahdva sdvishad vasupatir vasint | “ May the 

sl The same epithet is applied to him in x. 36,13. It occurs also in the Samu 
veda, i. 464. 
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god Savitri approach, rich in treasures, filling the atmosphere, borne 
by horses, holding in his hand many gifts suitable for men, stablishing 
and vivifying the world. 8, May the powerful god Savitri, lord of 
wealth, send us riches.” 

viii. 91, 6. Asavamh Savitur yatha Bhagasyova bhujits huve | Agni 
samudravasasam | “I invoke the sea-clothed Agni, as (I invoke) the 
vivifying power (savam **) of Savitri and the bounty of Bhaga.” 

x, 85, 7. Sreshtham no adya Savitar varenyam bhagam dsuce an hi 
ratnadhah asi | ‘Send us to-day, o god Savitri, a most excellent and 
desirable portion, for thou art the possessor of riches.” 

x. 86, 14. Savita nah sweaty sarvatatim | “May Savitri send (eupatu) 
all prosperity,” ete. 

X. 100, 8. Apa amloan Savita eavishad nyak | “May Savityi remove 
(apasavishat) sickness.” 

x. 189, 1, Saryaraémir hartkesah puraatat Savita syotir ud ayan 
Yyasram | tasya Pasha prasave yats vidvin sampasyan visvd bhuvanant 
gopah | “Invested with the solar rays, with yellow hair, Savityi raises 
aloft his light continually from the east. In his energy ( prasave) the 
wise Piishan marches, beholding all worlds, a guardian.” 

Compare A.V. v. 24, 1; vii. 14, 1, 8; vii, 15, 1. 

‘The preceding passages will suffice to show the extent to which this 
play on words is carried in the hymns addressed to Savitri. 

Derivatives from the same root are, as we have ulready seen, also 
applied to Sirya, as prasavita ani prasitak, in R.V. vii. 63, 2 and 4; 
and apasuva in x. 87, 4; to Indra (haryaSva-prasitah, iii, 80, 12); to 
Varuna ( pardeura, ii, 28, 9); and to Mitra, Aryaman, Savitri, and 
haga (swedti, vii. 66, 4). In vii. 77, 1, Ushas (the Dawn) is eaid to 
rouse ( prasuvanti) all living creatures into motion. In viii, 18, 1, the 
impulse, vivifying power, or favouring aid (savimans) of the Adityas is 
referred to, 








(3) Savitri, sometimes distinguished from, sometimes identified with, 
Sarya. E 
Savityi is sometimes expressly distinguished from Sirya, Thus he is 
said in i. 85, 9, to approach, or (aceording to Prof. Benfey's rendering) ta 


38 In 1. 164, 26, and ix. 67, 25, particularly in the latter passage, saea may mean 
a libation of soma, Compare brakmasavaih in ix. 67, 24. 
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bring Siirya (vets stryam) ;* ini. 123, 8, to declare men sinless towards 
Sarya™ (devo no attra Savitd damanah andgaso vochati Siryaya); and in 
y. 81, 4, to combine with the rays of Sirya (uta Saryasya raémibhih 
samuchyasi). In explanation of the last passege, SAyena remarks, that 
before his rising the sun is called Savitri, and from his rising till his 
setting Sirya (udayat parvabhaet Savita | udaydstamayavartti Saryah 
ti), And similarly Yaske says, Nirukta xii. 12: tasya kalo yada dyaur 
apahatatamaska akirnarasmir bhavati | the time of Savityi’s appearance 
is when darkness has been removed, and the rays of light have become 
diffused over the sky.” If ao, his action must also extend to a later period 
of the day, as in vii. 66, 4, he is prayed along with Mitra (the god of 
the day) and Aryaman and Bhaga, to vivify the worshipper after the 
tising of the sun (yad adya sire udite anagah Mitro Aryama | suvaté 
Savita Bhagah). Again, in x. 189, 1, Savitri is termed strya-ragmi, 
“invested with the rays of Sirya;" and in the 8th and 10th verses 
of vii. 35 (verse 8: fam nah Stryah uruchakshah | 10: sam no devak 
Savita trayamanah), as well as in x. 181, 3 (Dhatur dyutanat Savitus cha 
Vishnor @ Siryad abharan gharmam ete), the two gods are separately 
mentioned, unless we are to suppose (but apparently without reason) 
that in the last passage the writer means to identify all the four gods 
who aro there named, viz. Dhatri, Savitri, Vishnu, and Sirya. In 
i. 157, 1 also, where several gods are mentioned besides Sirya and 
Savitri, the last two appear to be distinguished: abodhi Agnir jmak 
udeti Siryo vf Ushas chandra mahi avo archisha | ayukshatim Adving 
yatave ratham prasavid devah Savita jagat prithak | “ Agni has awoke 
from the earth: Sirya rises; the great and bright Ushas has dawned 
with her radiance ; the Asvins have yoked their car to go; Savityi has 
vivified each moving creature.” In other texts, however, the two 
names appear to be employed indiscriminately to denote the same 
deity, viz. in iv. 14, 2 (ardivam ketum Savita devo asrej jyotir vidvasmat 
bhuvandye krinvan | @ aprak dyava-prithivt antarikeham oi Siryo ras- 


%3 Saynya remarks here that, though the godkead of Savitri and Sirya is iden- 
tical, they mey yet, from their representing different forms, be spoken of as respec- 
tively approaching and approached (yadyapi savitri-siryayor chadevatatvah tathipi 
miirtti-bhedena gantri-gantavya-bhivak). 

%4 As in another place (x. 12, Shei is supplicated, along with Mitra and Aditi, to 
doclare the worshippers sinless towards Varuna, 
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mibhi$ chekitanah); x. 158, 1 (Saryo no divas patu ...} 2. Jotha 
Savitah. . | 8. Chakehur no devah Savitd. . .| 5. Susandrisam tra 
vayam pratt pabyema Sarya). In i, 35, 7, also the name Sirya may 
be employed as synonymous with Savitri, which is found in the other 
verses of the hymn, although, as we have already seen, the two deities 
appear to be distinguished in verse 9. See also i. 124, 1; and vii. 63, 
1~4 (when the word Sirya is used in verses 1, 2, and 8, and Savitri in 
verse 4, and where the functions expressed by the derivatives of the 
root s, which, as we have seen, ere most generally assigned to Savityi, 
are in verses 2 and 4 predicated of Sirya). 

Ia v. 81, 4 and 5 (uta Mitro bhavasi deva dharmabhih | 5. Uta Pasha 
bhavast deva ydmabhih), Savityi is identified with Mitra and Pishan, 
or is, at least, described as falfilling the proper function of those gods. 
And similarly in v. 82, 1, 3, and vii. 38, 1, 6 (unless with Prof. Roth, 
av. we take Bhage as 2 simple epithet), Savitri seems to be identified 
with the god of that name. On the other hand, he is clearly distin- 
guished from these and other deities, in such texts as iii. 54, 11, 12; 
vi. 49, 14; vi. 50, 1, 18; viii. 18, 3; vill. 91, 6; x. 189, 1. 

The word Savitri is not always a proper name; but is sometimes 
‘used a8 an epithet. Thus in ii. 30, 1, it seems to express an attribute 
of Indra; and in iii, 55, 19, and x. 10, 5 (devas Zvashta savita vii- 
varipak), to be, as well as vifearipa, an epithet of Tvashtri, As 
applied to this god, it probably means rather tho generator, than the 
viviflore 
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SECTION XII. 
PUSHAN. 


I commence my description of this deity hy translating the account 
given of him in the Sanskrit and German Lexicon of Messrs. Buthlingk 
and Roth, vol. iv. p. 854f, 


(1) Functions and epithets of Pashan. 

«Pishan is a protector and multiplier of cattle (pasupa) and of 
human possessions in general (pushtimblara, R.V. vi. 3, 7). As @ 
cowherd he carries an’ ox-goad (vi. 53, 9; vi. 58, 2) and he is drawn 
by goats (ajasva). In character he is a solar deity,’ beholds the 
entire universe, and is a guide on roads and journies (i. 42, 1; x. 17, 
6; x. 59, 7; x. 85, 26; A.V. vi. 73, 3), and to the other world (pa- 
thaspati, prapathya (x. 17, 3, 5; A.V. xvi. 0, 2; xviii. 2, 53), He is 
culled the lover of his sister Sirya (vi. 55, 4, 5; vi. 68, 4), He aids 
in the revolutions of day end night (i. 23, 13-15); and shares with 
Soma the guardianship of living creatures (Soma-pashanau, ii. 40, 1 ff.), 
He is invoked along with the most various deities, but most frequently 
with Indra Zndra-pashanau, i. 162, 2; vii. 85, 1), and Bhaga (iv. 30, 
24; v.41, 4; v. 46,2; x. 125, 2. Compare Sutapatha Brahmona xi, 
4, 3,8; Katy. Sr. v.13, 1). His most remarkable epithets, in ad- 
dition to those above specified, are dghrint, kapardin, karambhad, dasra, 
dasma, dasmavarchas, naraéahea (R.V. i. 106, 4; x. 64, 3) vimucko 
napat, vimochana. Compare especially the hymns R.V. vi. 53-585 
x. 26.” ‘The reader can also consult the remarks on this god given in 
the Introductions to Professor Wileon’s translation of the Rig-veda, 
vol. i. p. xxxv. and vol. iii. p. xii. 

The hymna which are exclusively devoted to the celebration of 

%5 In Nir. vii. @, where RY. x. 17,3, is quoted, Yaska’explains the words bhuvane 


asye gopith there applied to Pashan, by sarveshim chiddndim gopayita Gditya} | “the 
sun, the preservar of all beings.” 
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Pashan are i, 42; i. 188; vi. 63-56; vi. 58; and x. 26. In 
ii, 40, he is invoked along with Soma, and in vi. 57, in company 
with Indra. The single or detached verses of other hymns in which 
he is mentioned are numerous, In addition to the epithets above 
specified by Professor Roth, I note the following, and others will 
be found, in the hymns which are translated below: agohya, not 
to be hidden (x. 64, 8); anarvan, resistloss (vi. 48, 15); abhyar- 
dhayajoan, bringing blessings (vi. 50, 5) ;*° asura, divine (v. 51, 11); 
Kshayadvira, ruler of heroes (i. 106, 4); tavyas, strong, and tura, 
vigorous (¥. 43, 9); tuvijata, of powerful nature (i. 138, 1) ; purandhi, 
wise (ii. 81, 4); puravaen, abounding in wealth (vii. 4, 15); man- 
tumat, wise in counsel (i. 42, 5); manhishtha, most bountiful (viii. 4, 
18); mayobhi, beneficent (i. 138, 2); eajin, bestower of food (i. 106, 
4); sakra, powerful, (viii, 4, 15); visvaderya, distinguished by all 
divine attributes (x. 92, 13); visvasaubhaga, bestowing all blessings 
(i. 42, 6); vikeacedas, knowing all things (i. 89, 6); Airanyardsi- 
mattama, skilful wielder of a golden spear (3. 42, 6); and Soma is said 
to be like Pishan an impeller of the soul (dhijavana). He is the lord 
of all things moving and stationary, the inspirer of the soul, an un- 
conquerable protector and defender, and is besought to give increase of 
wealth, i. 89, 5 (fam iSinam jagatas tastushas pati dhiyaiyinvam 
avase himahe vayam | Pasha no yatha vedasim asad vridhe rakshita 
payur adabdhak avastays | compare ii. 1, 6). He is besought to main- 
tain his friendship steadfast lik a skin without holes and well filled 
with curds; he is declared to transcend mortals, and to be equal to 
the gods, in glory; and is prayed to protect his servants in battle and 
to defend them as of old, vi. 48, 18 (dyiter iva te avrikam astu sakhyam | 
achhidrasya dadhanvatah suptrnasya dadhanvatah | 19. Paro hi martyair 
asi samo devair uta sriya | abhi khyah Pashan pritandeu nae tvam ava 
ninah yatha purd), He is said to regard, and to see clearly and at 
once, all creatures, iii, 62, 9 (yo vised abhi vipatyati bhuvand sat cha 
pabyatt | sa nak Pasha ’vita bhucat), and in x. 189, 1, is associated 


446 Spenden entgegoubringend" (Roth), Yaska (Nir. vi. 6) explains the compound 
as abhyardhayan yojati, “one who increasing, worships," and Siyane expands thia 
into “prospering his worshippers” (stotrin abhyardhayan samyiddhan kurvan yo 
gajati dhanena pigayati todpidad) ; Roth, in his Illustrations of the Nirukta, p. 75, 
inclines to the same interpretation, 
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with Savitri and is described as moving onward under his impulse, and 
as knowing and perceiving all creatures, a guardian (tasya Pasha pra- 
4ave yatt videan sampasyan vifoa bhuvandni gopah). He is connected 
with the marriage ceremonial in x. 85, 26 and 37, being besought to 
take the bride’s hand and lead her away (verse 26, Pishd tod tto na- 
yatu hastagrihya), and to bless her in her conjugal relation (87. tam 
Pishan tivatamam a trayasva);* and in another place he is prayed to 
give his worshippers their share of dameels, ix. 67, 10 (avsta no ajas- 
vah Pasha yamant yamani & bhakshad kanydsu nah). According to Pro- 
fesior Roth (as quoted above) Piishan is not only the tutelary god of 
travellers, but also, like Savitri and Agni, and the Greek Hermes, a 
puyorrowmés, who conducts departed spirits on their way to the other 
world, and in proof of this, a3 we have scen, he refers to R.V. x. 17, 8, 
5, and two passages from the A.V. These texts are as follows: R.V. 
x. 17, 84% (verses which, as I leam from Professor M. Milller’s 
article on the funeral ceremonies of the Brahmans, p. xi. ff., are 
directed to be recited during the cremation of the body): Pasha tea 
tta$ chydvayatu pra videan anash{tapasur bhucanasya gopah | sa tvd 
etebhyah pari dadat pitribhyo Agnir devebhyah auvidatriyebhyah } 
4, Ayur vitedyuh part pasati tva Pasha toa patu prapathe purastat | 
yatrasate sukyito yatra te yayus tatra tea dovak Savite dadhatu | 
Gah anu veda sarvah so asman abhayatamena neshat | 
i sarvaviro aprayuchhan purah etu prajanan | 6. 
Prapathe pathim ajanishta Pusha prapathe divak prapathe prithi- 
tydh | ubhe abhi priyatame sadasthe & cha pard cha charati prajanan | 
“<3, May Pishan convey thee away hence, the wise, the preserver 
of the world, who loses none of his cattle; may he deliver thee to 
these fathers; and may Agni (entrust thee) to the gracious gods. 4. 
May life, full of vitality, protect thee: May Pishan convey thee onward 
on thy distant road; May Savitri place thee where the righteous abide, 
in the place whither they have gone. 5. Pishan knows all these 
regions: may he conduct us in perfect security; blessing, glowing, all- 
heroic, may he go before us, watchful and understanding. 6. Tushan 
‘was born to move on distant paths, on the far road of heaven and the 
far road of earth. He goes to and returns from both the beloved abodes.” 


361 See Weber's Ind. Stud. v. 186, and 190, 
%t8 Journal of the German Oriental Society, vol. ix., at the end, 
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AY. xvi. 9,2. Tad Agnir dha tad u Somah aha Pusha ma dhat 
sukpitasya Toke | “Agni says, and Soma says, ‘may Pashan place me 
in the world of righteousness.’ ” 

A.V. xviii, 2,53. Agnishoma pathikrita eyonam devebhyo ratnah da+ 
dhathur oi lokam | upa preshyatam Pashanah yo vahati ajayanaih pathi- 
bhis tattra gachhatam | “Agni and Soma, makers of paths, yo have 
prepared for the gods, as a treasure, a beautiful world; go thither and 
send hither to us Pitshan, who shall conduct us by direct roads,” ** 

In R.Y. i. 23, 18 f. the glowing Piishan is prayed to bring hither, like 
a lost beast, the supporter of the sky, who is surrounded by brilliant 
grass; and is said to have found the king so designated, who had 
been concealed (4 Pishan chitrabarhisham dghrine dharunam divah 
Ga nashtam yatha pasum | 14. Pasha rajanam aghpinir apagulham 
guha hitam | avindack chitrabarhisham), 

In one passage, i. 23, 8, the other gods are designated by the appel- 
lation of pusharati, ‘“bestowers of Pashan’s gifts,” or “having Pishan 
as their chief giver.” 


(2) Hymns addressed to Pashan. 


I shall now translate some of the hymns addressed to Piishan, from 
which it will appear that the character of this god is not very distinctly 
defined; and that it is difficult to declare positively what provinea 
of nature or of physical action he is designed to represent, as is at 
once manifest in the case of Djaus, Pyithivl, Agni, Indra, Parjanya, 
and Sirya: 

i. 42, 1, Sam Pashann adhvanas tira vi amho vimucho napat | sakehos 
deva pra nas purah | 2. Yo nak Pashann agho vriko duséevah adidesati | 
apa ema tram patho jahi | 38. Apa tyam paripanthinam mushivanam 
huradchitam | daram adh sruter aja | 4. Toam tasya dvaydvino aghasam- 
sasya kasya chit | pada'bhi tishtha tapushim | 5. 4 tat te dasra man- 
tumah Pashann avo vrinimake | yena pitrin achodayah | 6. Adha no 


2m Prof. Roth, a. takes ajayanaih as = anjoylnaih. 

m0 Professor Roth understands this epithet okifrabarhis to mean “having glittering 
straw,” or “having around him atraw in the form of jewels,” and applies it to the 
moon. Prof. Benfoy, following Siyans, considers that Soma is the deity intended, 
and renders the word chitrabarhie by “'reposing on a rich covering,” The referenca 
seems obscure. 
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otsrasaubhaga hiranyavasimattama | dhandni sushand hridhi \ 7. Ati 
nah eadchato naye suga nak supatha krinu | Pashann tha kratwh vidah | 
8. Abhi suyavasam naya na navajvaro adhvane | Pashann...| 9. Sag- 
dhs pardhi pra yamst cha Sisthi prasi udaram | Pashann... | 10. Na 
Pashanam methamasi siktair abhi grinimasi | vasint dasmam tmahe | 
“1, Conduct us, Pushan, over our road ; remove distress, son of the de- 
liverer ;7* go on before us. 2. Smite away from our path the destruc- 
tive and injurious wolf which seeks after us. 3. Drive away from our 
path the waylayer, the thief, the robber. 4. Tread with thy foot upon 
the burning weapon of that deceitful wretch, whosoever he be. 5. O 
wonder-working and wise Pishan, we desire that help of thine where- 
with thou did favour our fathers. 6.0 god, who bringest all bless. 
ings, and art distinguished by thy golden spear, make wealth easy of 
acquisition. 7. Convey us past our opponents; make our paths easy 
to traverse; gain strength for us here. 8. Lead us over a country of 
rich pastures; let no new-trouble (beset our) path. 9. Bestow, satiate, 
grant, stimulate us, fill our belly. 10. We do not reproach Piehan, 
we praise him with hymns; we seek riches from the wonder-working 
god.” 

The next hymn alludes at the beginning to Pashan in his character 
of tutelary god of travellers (comp. vi. 49, 8; x. 17, 3, 6; x. 59, 73 
x. 92, 13); but it is chiefly occupied with the poet’s aspirations after 
@ liberal patron, and with attempts to inflame the god’s indignation 
against the niggards with whom he considered himself to be eurrounded. 

1 Fimucho napat. Professor Benfey follows Sadyana in foco in taking this to 
mean “offspring of the cloud” (jale-vimechaka-hetor meghasya puttra). Tho 
Indion commentator, bowever, assigns another sense to the plirase in v. 65, 3, whero 
it recurs, and where he explains it as “the son of Prajapnti, who at the creation 
tends forth from himself all creatures” (vimunchati spishti-haile svasakadat scrvak 
proah visrijati iti vimuk Prajipatih | tasya puttra), To R.Y. viii. 4, 16. Poshan 
is called vimochana, the “ delivercr,” which Sayipa interprets “deliverer from sin” 
pipad vimochayitah). Perhaps vimucho napit means the same thing. Comparo 
tho words oi fe munchantam vimucho Ai santi, A.V. vii. 112, 3; and savaso napat, 
and the other similar phrases quoted above in p. 52. In preparing my version of this 
hymn I have hrd the aid of Benfcy, az well as of Sayans, 

2 Professor Benfey refers here to ‘ceeding note of his own on R.¥. i. 41, 8, the 
sense of which is as follows: “I believe thot this refers to e practice which we still find 
among barbarous, and even amoug partiuily civilized, races, of believing that they 
can compel their gods, by insults, end by blows inflicted on their images, to grant 
their desires, or if this be not accomplished, of thinking that they thereby take their 


revenge.” 
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vi. 53, 1. Vayam u tvd pathes pate rathaii na odjasatays | dhiye 
Pashann ayujmahi | 2. Abhi no naryat vasu virom prayata-dakehinam | 
vdmain grihapatim naya | 3. Aditsantam chid aghrine Pishan dandya 
chodlaya | paneé chid of mrada manah| 4, Vi patho vdjasataye chinuhi 
ot mridho ahs sadhantam ugra no dhiyah | 5, Pari trindhi paninam 
araya hridaya have | athem aamabhyan randhaya | 6, Vi Pishann draya 
tuda paner ichha hridi priyam | athem asmabhyam randhaya | 7. A rikha 
kikira kpinu paninam hridaya have | athem... | 8. Yam Pashan brah- 
machodinim dram bibharsht aghrine | tay& samasya hridayam a rikha 
hikira kyinu | 9. Ya te ashtra goopata aghyine patusddhant | tasyds te 
aumnam imahe | 10. Uta no goshanim dhiyam asvasdm vdjasam uta | 
nrivat krinuhi vitaye | 

“1, Piishan, we have attached thee, lord of roads, to our hymn, as 
a chariot (is yoked) for the acquisition of food. 2. Bring to us wealth 
suitable for men, and a manly estimable houscholder, who shall bestow 
on us gifts. 8, Impel to liberality, o glowing Pishan, even the man 
who would fain bestow nothing: soften the.soul even of the niggard. 
4. Open up paths by which we may obtain food; slay our enemies; 
let our designs succeed, o glorious god. 5. O wise god, picree the 
hearts of the niggards with an awl; and then make them subject to us. 
6. Pierce them with an awl, o Pishan; seek (for us) that which is 
dear to the niggard’s heart; and then make them subject to us. 7. 
Penetrate and tear the hearts of the niggards, o wise god, and then 
subject them to us. 8, With that prayer-stimulating goad which thou 
carriest, glowing Pishan, pen.trate and tear the heart of every such 
man. 9. From that goad of thine, which is furnished with leathern 
thongs,”* and guides cattle, we seck for prosperity. 10, Grant that 
our hymn may produce for us cattle, horses, food, for our enjoyment 
abundantly.” 

vi. 54, 1. Som Pashan vidushd naya yo anjasd nusdeatt | yah eva 
tdam iti bravat | 2. Sam u Piishnd gamemahi yo grihin abhisdsats | ime 
eva ttt oha bravat | 3. Pashnas chakram na rishyati na kobo ava padyate | 
no asya vyathate pavih | 4. Yo asmat havisha 'vidhat na tam Pasha ’pt 
mpishyats | prathamo vindate vasu | 5. Pasha gah anu ctu nah Pusha 
rakehate arcatah | Pasha vdjam eanotu nah | 6. Pashann anu pra gaa 


8 See Bobtlingk and Roth, a». goopada. 
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thé yajamanasya sunvatak | asmdkam stuvatim ula | 7. Makir nesat 
makin rishat makin sam sart kevate | atha arishtabhir a gahi | 8. 
S'rinvantam Pashanah vayam iryam anashta-vedasam | Wana rayah 
amake | 9. Pashan tava orate vayam na rishyema kadachana | stotavas te 
tha smasi | 10. Pari Pasha parastad hastam dadhatu dakshinam | punar 
no nashtam djate | 

“1, May we, o Pishan, meet with a wise man who shall straightway 
direct us, and say ‘so it is.’** 2. May we meet with Pishan,* who 
shall point out a house, and shall say ‘it is this.’ 3. Pashan’s wheel ia 
not shattered, nor does its box fall, nor is its rim broken. 4. Piishan ie 
not hostile to the man who offers him an oblation ; that man is the first to 
obtain wealth, 5. May Piishan follow our kine; may he protect our 
horses; may he give us food. 6. Pashan, follow the kine of the wor- 
shipper who offers soma-libations, and of us when we do the same. 7. 
Let nothing be lost, or injured, or fall into @ pit; but come to us with 
(the cows) all safe. 8. We seek after Pishan who hears ua, the alert, 
who never loses property, who is lord of wealth. 9. Pishan, may we, 
through thy appointment, never fall into calamity; we are here, thy 
worshippers. 10. May Pashan stretch out his right hand far and wide, 
and drive hither our lost property.” 

vi. 55, 1. Eli cam cimucho napad aghrine sam sackacahai | rathir 
ritasya no Bhava | 2. Rathitamam kaparddinam isanam radhaso mahab | 
rayah sakkayam imahs | 3. Rayo dhara’si aghyine vasok rasir ajasva | 
aivato dhtvato satha | 4. Pashanam nu aj@évam upa stoshama vajinam | 
avasur yo jarak uchyate | 5. Matur didhishum abravam svasur jarak 
Srinotu nah | bhrata Indrasya sakha mame | 6. A ajasah Pashanam ratho 
nikpimbhas te janasriyam | devaih vahantu bibkratah | 

“1, Come hither, glowing god, the deliverer, may we meet; be the 
charioteer of our rite. 2. We seek riches from thee, the most ekilful 
of charioteers, the god with braided hair, the lord of great wealth, and 
our friend. 3. Thou art a stream of opulence, a heap of riches, o glow- 
ing deity, drawn by goats, and the friend of every devout contemplator. 

24 Sayana says that this verse is to be muttered bya man seeking for lost property 
(nashta-dhanam anvichhata etaj japyam), and refers to Grihya Satras, iii. 9. He 
understanda the wise man of one who shall point out the mode of recovering such 
property. 

312 See Prof. Wilson's note én Zoco, Siyana explains: “May we by [tbe favour 
of] Pasban meet with » mau who shall show us the house in which our lost cattle are.”” 

1] 
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4, Let us praise Pishan, the god drawn by gosta, the giver of food, 
who is called the lover of his sister.”* 5. I address the husband of his 
mother ;*” may he hear us, the lover of his sister, the brother of Indra, 
ond my friend. 6. May the surefooted™ goats, supporting Pishan, the 
god who visits mankind, bring him hither upon his chariot.” 

vi. 56, 1. Yah enam adidesati “ karambhad” itt Pashanam | na tena 
devah adike | 2. Uta gha sa rathitamah sakhya aatpatir yuja | Indro 
eritrani sighnate | 8 (Nix, ii. 6). Uta adah parushe gavi sitras chakram 
iranyayam | ni atrayad rathitamah | 4. Yad adya tod purushtuta bra- 
vama dasra mantumah | tat au no manma sddhaya | 5. Imam cha no 
gaveshanah sataye stehadho ganam | ardt Pashann asi érutah | 6. A te 
svastin tmahe dreaghim updvasum | adya cha sarvatataye svat cha sarva~ 
tataye | 

1. By him who designates Pishan by saying ‘this is the eater of 
meal and butter,’ the god cannot be described. 2. Indra too, the lord 
of the good, the most skilful of charioteers, seeks to slay his enemies in 
company with his friend. 8. And this most skilful charioteer drove 
that golden wheél of the sun through the speckled cloud." 4. Accom- 
plish for us, 0 wonder-working and wise deity, that desire which wo 
ehall address to thee to-day. 5. And direct this exploring band of ours’ 
to the attainment of their object: for, Pishan, thou are renowned afar, 
6, We seek thy blessing, which drives away calamity, and brings 
opulence near, for full prosperity to-day, and for full prosperity to- 
morrow.” 

vi. 57, 1. Indra nu Pashand ™ eayam sakhyaya svastaye huvema vdju~ 
aitaye | 2. Somam anyak updsadat patave chamvoh sutam | karambham™ 

26 Ushas, acoording to Siyana; and Saryd, according to Prof. Roth. Bee the last 
‘vorse of vi. 68, below. 

21 Siyane renders mituh by nirmatryah ritreb, “the constructress, Night.” 

#8 Roth, a0. says niérimbhe perbaps teeans “sicher auftretend ;" Wilson rendera 
“harnewed;” Siyana nigrathye sambadhya hart@rah, All seems guess work, 

#9 Prof, Roth translates this verse as follows in his Illustrations of the Nirukta, 
p. 19: “Ex hat dort durch den krausen Wolkenzug der Sonne goldenes Rad hin- 
durchgelenkt, der trefiche Fuhrmann (Paschan). “He bas guided the golden wheel 
of the sun through the curled train of clouds, the excellent driver (Pishen).” In his 
Lexicon be renders the word parusha by “ variegated,” ete. 

320 Compare ili. 57, 2, and vi. 17, 11, where POshan and Vishnu are said to have 
purified three bowls of Soma for Indra (Piehd Viehgus trigisa raiei dhavan vritra- 
Aagam madiram sfidum armas). 

tel fii, 52 7, 
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anyak schhati | 8. Ajah anyasya vaknayo hart anyasya eambhrita | 
tabhyam opittrant jighnate | 4. Yad Indro anayad rito makir apo vyi- 
shantamah | tatra Pasha *bhavat sacha | 5. Tam Pishnah sumatin 
vayaih vrikehasya pra vayam iva | Indrasya cha a rabhamahe | 6, Ut 
Pashanam yuvamahe abhisin iva earathih | mahyat Indram svastaye | 

“1, Let us invoke Indra and Pishan to be our friends, to bless ua 
and to grant us food. 2. Of these two gods, the one (Indra) comes to 
drink the soma poured out from the ledles, and the other (Pishan) 
desires meal and butter. 8. Goats convey the one, and two harnessed 
brown horses the other: borne by them he seeks to elay his enemies. 
4, When the most vigorous Indra brought the great flowing waters, 
Piishan was there with him. 5. We lay hold of that goodwill of 
Pishan and of Indra, as we seize the branch of a tree. 6. Wo stir up 
Pishan and Indra to bring us great prosperity, as a charioteer shakes 
his reins.” 

vi, 58, 1(=8.V.i. 75). Stukraf te anyad yajatam te anyad viskaripe 
ahant dyaur ivasi | visa} hi mayah avasi svadhave Bypdra te Pashann 
tha ratir astu | 2. Ajaéoah pasupah vajapastyo ahiyatyinve Bhuvane 
visve arpitah | ashtram Pasha éithiram udearierijat sanchakahano Bhu- 
and devak tyate | 8. Yas ts Pashan navo antah samudre hiranyayir 
antarikshe charanti | tablir yast dutyam stryasya kamena krita™ sravah 
ichhamanah | 4. Pusha eubandhur divak @ prithioyah ilaspatir maghavd 
dasmavarchah | yam devaso adaduh Siirydyat kamena kritam tavasaih 
avancham | 

“1, One of thine (appearances) is bright, the other is venerable; thy 
two periods ure diverse; thou art like Dyaus: for, o eelf-dependent 
god, thou exercisest all wondrous powers. O Pishan, may thy gifts 
‘be beneficent. 2. Borne by goats, guardian of cattle, lord of a house 
overflowing with plenty, an inspirer of the soul, abiding within the 
whole creation, Pishan bas grasped his relaxed goad; the god moves 
onward beholding all creatures. 8. With those golden ships of thine, 
which sail across the serial ocean, thou actest as the messenger of the 
Sun, desiring food, o god, subdued by love. 4. Piishan is the close 
associate of (or the bond uniting ?] heaven and earth, the lord of 
nourishment, the magnificent, of wondrous lustre. Him, vigorous and 
rapid, subdued by love, the gods gave to Surya.” 

82 See next verse, and vi. 49, 8, where the same phrase occurs, 
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In ii. 40, Soma and Pashan are celebrated conjointly as the geno- 
rators of wealth, of heaven and earth, and the born preservera of the 
world, and as made by the gods the centre-point of immortality (Soma- 
‘pashana Janana rayindsh janana divo fanand prithivyah | jatau viseasya 
bhuvanasya gopau devak akpinvann amritasya nabhim, verso 1); they hide 
the hated darkness (imau tamamst gihatam ajushthd, ibid. 2); they impel 
the chariot with seven wheels which traverses the air, but is not all- 
pervading, which revolves in all directions, is yoked by the mind, and 
shines with seven rays (Somdpishand rajaso vimanam saptachakrate 
ratham aviscaminvam | vishucritam manasa yyyamanam tam ginvatho 
vrishana pancharagmim, verse 3); the one of them (Piishan) is said to 
taake his abode in the heaven, the other (Soma) on the earth and in the 
air (divi anyo sadanam chakre uchcha prithivyam anyo adhi antarikshe, — 
werse 4); the one (Soma) to have generated all creatures, and the other 
(Pishan) to move onward beholding the universe (eifvant anyo bhuvand 
jajana vikvam anyo abhichakshanah eti, verse 5). 

Tn the concluging verse of R.V. i. 188, the poet tells Pashan that he 
seeks with gentle bymus to attract his attention, and that he does not 
treat the god with haughtiness or contempt, or reject his friendship (0 su 
tod vacritimahi stomebhir dasma sadhubhih | na hi tod Pashann atimanye 
aghrine na te sakhyam apahnuve). 

In x. 26, he is said to be the fulfiller of prayers, ond the stimulator 
of sages {matinath cha sadhanam viprandt: cha adhavam, verse 4); to be 
the promoter ™ of sacrifices, to impel the horses of chariots, to be a 
rishi friendly to men, and a protecting friend of the wise man (pratyar- 
adhir yajndnam asvahayo rathandm | rishih sa yo manurhito viprasya 
yavayat-sakhah, verse 5), the unshaken friend, born of old, of every 
suppliant (visvasya arthinak sakha sanojah anapachyutah), 

48 Prof. Roth, ae. thinks the word pratyardhi, which occurs also in x. 1, 6, may 
amean “entitled to the half of,” “having an equal share in.” Compare ab}y-ardhae 
yajoan above, p. 172, and note, 
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SECTION XIII. 
USHAS. 


This goddess, who corresponds to the ’Huis (Aolic Avss) of the 
Greeke, and to the Aurora of the Latins, is a favourite object of cele- 
bration with the poets of the Rig-veda, and the hymns addressed to 
her are among the most beautiful—if not the most beautiful—in the 
entire collection. ‘he following are those which are specially dedi- 
cated to her honour, viz., i. 48; i. 49; i. 92; i. 118; i. 123; i. 124; 
iii, 61; iv. 51; iv. 52; v.79; v. 80; vi. 64; vi 65; vii, 75-81; 
x. 172. She is also invoked or referred to in numerous detached verses, 

To givé an idea of the manner in which Ushas is described and cele- 
brated, I shall quote the larger portion of three hyfins, of which the 
second and third are more remarkable than the first (introducing here 
and there some parallel passages from other quarters), and I shall 
afterwards give a summary of the principal attributes and functions 
which are attributed to hor. 


(1) Three hymns to 

i. 48, 1. Saha vamena nak Usko vi uchha dukitar Divah | saka dyum- 
nena bihata vibhavari raya devi dasvati [ 2. Asvavatir gomatir vitva- 
suvido bhitri chyavanta vastave | udiraya prati ma sunyitah ushas choda 
radho maghonam | 3. Uvasa ushah uchhat cha nu devi jira rathanam | 
ye asyih doharaneshu dadhrire samudre na Sravasyavah | 4. Usho ye te 
ydmeshu yunjate mano dandya sirayah | attraha tat kanvah esha kan- 
vatamo nama grinati nrinam | 5. A gha yosheva sinart whch yati pra- 
Bhunjatt | jarayant? opijanam padvad iyate ut patayals pakshinak | 6. Fi 
ye apati samanak vi arthinah padam na veti odati | vayo nakis te pap- 
tivamsah dsate vyushtau vdjinivati | [i. 124, 12 = vi. 64, 4. UF te vayad 
chid vasater apaptan naraé cha ye pitubhajo vyushtau } see also i. 48, 9]. 
i, 48, 7. Esha ayukta paravatah siryasyodayanad adhi | Satan rathebhih 
subhaga ushah tyam vi yati abhi manushdn | 8. Viscam aayah nandma 
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chakshase gagay jyotish krinoti sanart | apa dvesho maghont duhita divak 
ushah uchhad apa sridhah | 9. Ushah & bhahi bhanuna chandrena duhitar 
divah | dvakanti bhai asmabhyam saubhagah vyuckhanti divishtishu | 
10. Visvasya hi jivanam prananam tve ot yad uchhasi sunart.| sa no 
rathena brihata vibhdvart Srudhi chitramaghe havam { [i. 49, 1. Usho 
bhadrebhir @ gahi divas chid rochanad adhi | vahantu arunapsavah upa 
ted somino griham | 2. SupeSasars sukham ratham yam adhyasthib ushas 
tvam | tena susravasah janam prava adya dukitar divah | vi. 65, 2. Vi 
tad yayur arunayughhir asvais ohitram bhanti uehacas chandrarathah | 
vil. 75, 6. Prati dyutandm arushaso afvaé chitrah adyitrann ushasah 
vahantah | yati tubbra vigvapisa rathena |]. i, 48, 12. Visoan devan a 
vaha somapitays antarikshad ushas tvam | 

1, Dawn on us with prosperity, o Ushas, daughter of the sky, 
with great glory, o luminous and bountiful goddess, with riches. 2, 
(These dawns) bringing horses and cows, and all-bestowing, have 
oftentimes hastened to shine.** Awake for me joyful voices (or hymns)** 
o Ushas, and send us the wealth of the magnificent. 8. Ushas has 
dawned (before); let her now dawn (again), the goddess who impels 
our chariots, which at her arrivals are borne forward, like wealth- 
seekers in the ocean. 4. Kanva, the chief of his race, here celebrates 
the name of those wise men who at thy approaches, o Ushas, direct 
their thoughts to liberality. 5. Like an active woman, Ushas advances 
cherishing*’ (all things) ; she hastens on arousing footed creatures,”* end 

71 The word vastave is eo rendered by Benfey. See his translation, in loco, and 
his Glossary to the Sdma-veda, s.2., wh, and vas, and vastu ; and Roth av. ush. 2. 

#35 Bonfey renders siinritah here by “ Werrlichkeiten,” ‘glorious thin, but in 
i, 92, 7, and i, 113, 12, he translates the same word by “beautiful hymns,” A noto 
on it by Professor Aufrecht will be found further on. 

486 The eenso of dadhrire in this clause is not very clear. Prof. Wilson renders 
after Sayan: “chariots, which are harnessed at her coming; as those who are 
desirous of wealth send ships to sea.” Prof. Benfey explains: “carts, which roll at 
her approach, like wealth-seekers in the sea;" i.e, as he adds in a note: “The 
-weggons full of wealth are driven hither by the dawn; they are so full as to reel and 
ewing about.” It is diffleult to see how this sense can be extracted from the words, 

387 Gayana makes prabhunjati = prakarshena sarvam palayant?. Bonfey renders 
it “ruling,” and Roth sv. “rendering service.” A 

38 Professors Bonfey end Bollensen (Orient und Occident, ii, 463) both explain 
jarayant? hero in the eense of “setting in motion,” or “nrousing,” the former deriv. 
ing it from the root jar, “to hasten,” and the latter from jar = gar, “to wake."— 
See Bollensen’s remarks in pp. 463-465. In other places, as we shall soe, and as he 
allows, it must be rendered ‘* making oid.” 
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makes the birds fly aloft. 6. She sends forth both the active and the 
beggars (to' their occupation) ; lively, she loves not to stand still; the 
flying birds no longer rest after thy dawning, o bringer of food.** 
{i. 124, 12, The birds fly up from their nests, and men seeking food, 
Jeave their homes.} 7. She has yoked (her horses) from the remote 
rising-place of the sun; this auspicious Ushas advances towards men 
with a hundred chariots. 8. Everything that moves bows down before 
her glance; the active goddess creates light; by her appearance the 
magnificent daughter of the sky drives away our haters; Ushas has 
repelled our enemies. 9. Shine forth, Ushas, daughter of the sky with 
brilliant radiance, bringing to us abundant prosperity, dawning upon 
our devotions. 10, In thee, when thou dawnest, o lively goddess, is the 
life and the breath of all creatures ; resplendent on thy massive car hear 
our invocation. [i. 49, 1. Come, Ushas, even from the light of the sky, 
‘by auspicious (paths); let the ruddy (horses) bring thee to the house 
of the offerer of soma.. 2. Protect to-day, o Ushas, daughter of the 
sky, the prosperous man with that beautifully formed and pleasant 
chariot on which thou standest, vi. 65, 2. They went apart with 
their ruddy-yoked horses; the Dawns on the luminous cars shine 
brilliantly. vii. 75, 6. The bright and ruddy stecds were beheld 
bearing onward the ing Ushas, The lustrous goddess moves in a 
chariot beautified with all sorts of ornaments}. i. 48, 12. Ushas, 
bring all the gods to driak our soma.” 

i. 92, 1 (—8.V. ii. 1105). Etah u tyah Ushasah ketum akrata pirve 
*rdhe rajaso™ bhanum anjate | nishkpinvanah ayudhaniva dhrtehnavah 
prati gavo arushir yanti matarah | 2(=8.V. ii. 1106). Ud apaptann 
arunah bhénavo vpitha svdyuo arushir gah ayukshata | akrann ushaso 
vayundud parvatha rusantam bhanwm arushir agisrayuh | 3 (=8.V. ii, 
1107). Archanti narir apaso na vishtibhih samdnena yojanena & pard- 
vatah | tsham vahantih sukrite suddnave oifed id aha ygamanaya sun- 
vate | 4. Adhi pesamet vapate nritar iva apornute vakshah usreva bar- 
Jakam | jyotir viseasmas bhuvandya krinvati gavo na vrajam ot ushih 





%9 sdjtufvatt is explained by Yaske, Nir. xi. 26, and xii. 6, by annavatt; and by 
Sayana on B.V. i. 3, 10, by annavat-kriyavatt, “ mistress of rites possessing food.”" 
‘These senses of the word seem uncertain. 

390 Compare i. 124, 51: purve ’rdhe rajaso aptyssya gaviih janitr? abrite pro 
‘Ketum | “The mother of the cows has displayed her signal in the eastern part of the 
watery firmament.” 
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avar tamah | |i. 123, 10. Kanyeva tanca bakadand eshi devi devam 
tyakshamdnam | satismayamand yuvatih purastad dvir eakshatest krinushe 
vidhatt | 11. Susankasa matpimpishteva yosha avis tanvati kpinueke 
drife Kam | i, 124, 4 (=Nirakta, iv. 16). Upo adarfi éundhyuvo na 
vaksho nodhah tvavir akrita priyani | admasad na sasato bodhayantt 
Sasvattama dgat punar eyushinam | 7 (=Nir. iii. 5). Abhrata iva pum 
sah ott praticht garttarug tva sanaye dhandndm™ | jéyeva patys usatt 
suvdsah ushib hasreva ni rinile apsak | v. 80, 5. Esha subhra na tanvo 
otdand ardhveve anati drisaye no asthat | vi. 64,2. Avir vakshah krinushe 
Sumbhamana devi rochaména mahobhiky| compare v. 80, 46]. i. 92, 5, 
Prati archi rugad asyth adarsi vi tishthate badhate krishnam abhvam ™ | 
soaruii na peso vidathesku anjan chitram divo duhita Bhanum asret { 
6. Alarishma tamasas param asya wshih uchhanti cayuna krinoti | ériye 
chhando na smayate vibhatt supratika saumanasdya ajigah | 7. Bhasvatt 
netri stnritanam divab stave duhita Gotamebhik | prajavato nrivato asva- 
Sudhyan usho goagran upa mast vdjan| 8. Ushas tam aiyas yasasats 
susiranh dasapravargan rayin ascabudhyam | sudatsasa Sravasd yd of 
bhdei vijaprasuta subhage brikantam | 9. Viévani devi bhuvand "bhicha- 
kshya praticht chakshur urviya vibhati | vigvaih jivam charase bodhayantt 
vibvaaya vacham aridat mandyok | 10. Punak punar jayamana ™ purant 
samanam varnam abhi sumbhamana | Svaghniva kritnur vijak aminana 
martasya devi jarayantt Gyuk | 11. Pyarnati divo antan abodhi upa sva- 
sGram sanutar yuyoti | praminati manushyd yaginé yoohd jarasya cha- 
Kahaea vibhati { [i 115, 2, Stryo devim Ushasham rochamandm maryo 
na yoshim abhi oti pakchat ' vii. 75, 4. Divo duhita Bhuvanasya patnt | 
5. Vayinivatt saryasya yosha]. i. 92, 12. Pastn na chitra aubhaga 
prathind sindhur na kshodah urviya vi avait | aminati daivyant vratint 
sdryasya cheti raémibhir drisana | 13, Ushas tat chitram abhara asma- 
dhyat vajinivats | yena tokait cha tanayath cha dhamahe | 14. Usho adyeha 
gomati abvavati vibhavart | revad asme vi uchha sinpitavati | 15. Yukshoa 
Aé odjintvati advan adya arunan ushah | atha no vibva saubhagani deaha | 


3% Qompare R.V. ix. 96, 20. 

3 Compare iv. 61,9: Guhantth abhoam asitam rudadbhir dukrize tantibhih duchae 
yok | “Tha bright lucid Dawns concealing the black abyss with their radiant bodies.” 

5 Compare i. 123, 2: Ucheha ei akhyad yuoatih punardhik | “The youthful 
{goddess) bora anew, has shone forth on high.” iii, 61,1: Purdné devs yuoatth 
purandhir anu oratais charasi | “Thou, 0 goddess, old, (and yet) young, wise, 
‘movest at thy will.” 
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1, These Dawns have become conspicuous; they display their 
Jastre in the eastern hemisphere; like bold warriors drawing forth 
their weapons, the ruddy mother-cows advance. 2, The rosy beams 
have flashed up spontaneously; they have yoked the self-yoked ruddy 
cows. The Dawns, as of old, have brought us consciousness ; the red 
cows have assumed a brilliant lustre. 3. Like women active in their 
occupations, they shine from afer along a common track, bringing sus- 
tenance to the pious and liberal worshipper, and all things to the man 
who offers libations of soma. 4. Ushas, like a dancer, puts on her gay 
attire; she displays her bosom ss a cow ita udder: creating light for 
all the world, she has dissipated the darkness, as cattle (abandon) their 
stall. [i. 123, 10, Like a maid triumphing™ in hor (beautiful) form, 
thou, goddess, advancest to meet the god who sceks after thee (the sun) ; 
smiling, youthful, and resplendent, thou unveilest thy bosom in front. 
11. Like a fair gir] adorned by her mother, thou displayest thy body to 
the beholder. i. 124, 4..She bes been beheld like the bosom of a bright 
maiden. Tike Nodhas,” she has revealed things that we love. 
Awaking the sleepers like an inmate of the house, she has come, the 
most perpetual of all the females who have returned. 7. As a woman 
who has no brother appears in presence of (another) man, as a man 
mounted on a chariot goes forth in pursuit of wealth, as a loving wife 
shews herself to her husband, so does Ushas, as it were, smiling, 
reveal her form. y.‘80, 5. She displays her person like a fair 


204 4 As cattle of theit own accord go quickly to their own cowpen"—Siiyanas 
“ As caws open their stall"—Benfey. See his note in loco, 

288 The word go rendered is sadaddnd.—Sayaya explains it “ becoming manifest.” 
Tho word, however, os appears from the context, as well as other passages in which 
it occurs, i. 83,13; i, 116, 2; i. 124,6; i. 141, 9; vil, 98,4; vil, 104,24; x, 
120, 6, bas ovidently the senso assigned to it by Roth, in Illust. of Nir, p, 83, where 
he renders it by “triumphing,” in i. 83, 13, and x, 120, 6, In the passage before us 
ho mokes it mean “distinguished by beauty.” Benfoy explains it by “trinmaphing”” 
in, 38, 13, and i, 116, 2 His translation of tho R.¥, does not extend beyond the 
118th hymn of the 1st Mandala. 

4 Siyana, following Yaska, explains sundhyuro na oakshab, as the “rays on tho 
‘breast of tho sun,"' or as “tho breast of a particular white water bird.” Roth, lust, 
of Nix. p. 44, translates “ as the brosst of a pure virgin.” 

21 This is the name of Rishi. Roth thinks it may be an appellative here. 
‘Miller, Trans. of B.V. ip. 107, thinks it may have the general meaning of post. 

38 Roth, Illust, of Nit. p. 26, says ‘The aense of the vorse appoars to bo: “an a 
Drotherless maiden, who after ber father’s death has no longer any home, turns more 
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‘woman, like one rising out of the water in which she has been bathing. 
vi. 64,2, Thou, full of brightness, displayest thy bosom, o goddess, shin- 
‘ing in thy glory]. i. 92, 5. Her bright ray has been perceived; it ex- 
tends and pierces the black abyss. The daughter of the Sky has assumed 
a brilliant glow, like the decorations of the sacrificial post on festivals. 
6. We have crossed over this darkness; Ushas dawning restores con- 
sciousness; radiant, she smiles like a flutterer seeking his own adven- 
tage; fair in her aspect, she has awakened all creatures to cheerful- 
ness. 7, The shining daughter of the skies, leader of cheerful voices 
(or hymns), has been landed by the Gotamas, Ushas, thon distri- 
putest resources in offspring, men, horses, and kine, 8. Blessed Ushas, 
thou who, animated by strength, shinest forth with wonderful riches, 
may I obtain that renowned and solid wealth, which consists in stout 
sons, numerous slaves, and horses. 9. Directing her eyes towards all 
creatures, the goddess shines before them far and wide. Rousing into 
motion every living thing, she notices the voice of every adorer. 10, 
Born again and again, though ancient, shining with an ever uniform 
hue, (she goes on) wasting away the life of mortals, carrying it away 
as a clever gambler the stakes. 11. She is perceived revealing the 
ends of the sky ; she chases far away her sister (Night). Wearing out 
the lives of men, the lady shines with the light of her lover (the sun), 
[i. 115, 2, The aun follows the shining goddess Ushas, ae a man, com- 
ing after, approaches a woman. vii. 75, 4. Daughter of the Sky, 
mistress of the world, food-providing wife of the eun.J i, 92, 12, 
The bright, and blessed goddess has widely diffused her rays, as 
if she were driving forth cattle in various directions, or as a river 


‘oldly to men, as a warrior on & chariot goes forth proudly to conquer booty (comp, 
ix. 96, 20), as a decorated wife in presence of her busbaad, so Ushas unveils before 
the eyes of men all her beauty, smiling es it were in the sure consciousness of its over- 
powering effect.” This explanation seems to express well the import of the word 
sddadand os interpreted in a previous note, 

24 Bee above, note 286. 

70 Siyana takes éeaghnt for a ‘“fowler’s wife” (eyddha-str?), and vijah for 
“birds.” See Wilson in loco. Benfey takes vijah for “dice,” and explains the 
clause as denoting e cunning gambler who tarpers with the dice, by shaving them 
down. See his note. Bolleasen, Orient und Oocident, ii, 464, translates: “as a 
fortunate gamester carries off the gains.” The phrase vijah iva & mingti occurs agnin 
in BLY, ii, 126,-where Sayaga takes oyjak for udvgiekap, “a vexer.” So uncertain 
are bis explanations ! 
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rolling down its floods; maintaining the ordiuances of the gods, she 
is perceived, made visible by the rays of the sun. 13. Ushas, provider 
of food, bring us that brilliant fortune whereby we may possess off- 
spring. 14, Ushas, resplendent, awaking cheerful voices (or hymns), 
dawn richly upon us to-day, bringing cows and horses, 15. Yoke to- 
day, Ushas, thy ruddy steeds, and then bring us all blessings.” 

i, 113, 1 (=8.V. ii, 1099; Nir. ii. 19). Ida Sreahtham jyotisham 
jyotir agat chitrah praketo ajanishta vibhod | yathd prasita Savituh 
savdya eva ratrt Ushase yonim aratk | [i. 124, 8. Seasd svasre jyd- 
yasyas yonim araig apaiti asyah pratichakshya iva] i. 113, 2 (= 
B.V. ii. 1100; Nir. ii. 20). Rugadvatea rugati svetya agad araig u 
krishna sadandni asyah | samanabandha amrite anicht dyavd varnah 
charatah amindne | 3 (= 8.V. ii, 1101). Samdno adhea evasror anan- 
tas tam anya nya charato devatishte | na methete na tashthatuh sumeke 
naktoshasha samanasa virtipe | 4. Bhasvatt netri sinritindm acheti 
chitra vi duro nak dvah | prarpya jagad vi u no rayo akhyad ushah 
ajigar Bhucandni vive | (i. 48, 15. Usho yad adya bhanuna vi 
dvarav rinavo dicak | ityadi] i. 118, 5. Jjhmasye charitave maghont 
abhogaye ishtaye rdye «% tvam | dabhram pasyadbhyah urviya of 
chakshe ushak ajigar bhuvandni vigoa | 6. Kehaitraya tvah gravase tvam 
mahiyai ishtays tvam artham iva team ityai | visadrisa jivita ’bhipra- 
chakshe ushah ajigar bhuvanani visa | 7. Esha divo duhita pratyadarsi 
oyuckhanti yuvatih Subravdsah™ | vtévasyesana parthivasya vasvah wsho 
aiyeha subhage vi uckha | 8. Pardyatindm anu oti pathak ayatinam 
prathama SaSvatinam | vyuchhantt jivam udtrayantt wshah mritam kam 
chana bodhayanti | [i. 123, 8. Sadpisir adya sadiszr id w Sv0 dirgham 
sachante Varunasya dhama | anavadyas trimsatam yojanani ekatka kra- 
tam pari yanti sadyah | 9. Janatt aknah prathamasyo nama sukra krish. 
nad ajanishta dviticht | ritasya yosha na minati dhama ahar ahar nish- 
hritam acharantt} i. 118, 9. Ueho yad agnitt samidhe chakartha vi yad 
dvas chakshasa siryasya | yad manushin yakshyamanan ajigas tad doveshu 
chakyishe bhadram apnak | 10. Kiyati a tat samaya bhavati yah cyashur 
yas cha niinam vyuckhan | anu piroah kripate vdvasand pradidhyand 
Josham anyabhir yats | 11. Iyus te ye pitrvatarém apasyan vyuchhanttm 
ushasam martydsah | asmabhir « nu pratichakshya abhid 4 u te yanté 

21 Compare vii. 77,2: Vidvam pratichi soprathah ud asthad rusad vieo bibhratt 
dukram asvait. 
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ye aparishu pasyan | 12. Yavayaddvesha ritapah ritejah sumnavart 
aiinritd trayantt | sumangalir bibhratt devavitim ihadya Ushah srestha- 
tama ot uchha | 13. Sagvat pura uahah oi uvasa devt atho adya ida ve 
Gvo maghont | atho vi uckhad uttardn anu dyin ajaré ’mpita charati 
svadhabhih | 14. Vi anjibhir divah atdau adyaud apa krishnan nirnijam 
devt dah | prabodhayantt arunebhir asvair & ushah yatt euyuja rathena | 
15. dvahantt poshya varyani chitram ketuth kpinute chehitand | iyuehinam 
upama sdsvatinam vibhatinam prathama ush@h vi agvait | [i. 124, 2. 
Aminati daivyani cratani praminati manushya yugani | tyushindm 
upamd sasvatindm dyatinam prathama ushah oy odyaut |] i, 118, 16. 
Ud irdhvam jivo asur nah dgad apa pragat tamak & jyotir eti | araik 
panthath yatave Sirydya aganma yatra pratirante dyuh | 17. Syimana 
eachah wd iyartti vahnih stavdno rebhah ushaso vibhatih | adya tad uchha 
grinate maghoni aame ayur ni didiki prayavat | 18. Yah gomatir usha- 
4ah sarvavirah vyuchhanti dasushe martyaya | vayor iva stinritanam 
udarke tah afvedah ainavat somasutra | 19. Mata devanam Aditer ani- 
kath yajnasya ketur brikatt vi bhahi | pragastikpid brakmane no vi uchha 
@ no jane janaya vitvavare | 20. Yat chitram apnah ushaso vahanti tandya 
Sadamanaya bhadram | tan no Mitro Varuzo mamahantim Aditih sindhuk 
Prithict uta Dyauk | 

“1, ‘This light has arrived, the greatest of all lights ; the glorious 
and brilliant illumination has been born. Inasmuch as she (Ushas) 
haa been produced for the production of Savitri, the Night has 
made way for Ushas. [i 124, 8, The sister (Night) has made 
way for her elder sister (Ushas) ; and departs, after she has, as it 
were, looked upon her]. i, 113, 2. The fair and bright Ushas, 
with her bright child (the Sun) has arrived; to her the dark 
(Night) has relinquished her abodes; kindred to one another, im- 
mortal, alternating, Day and Night go on changing colour. 8. The 
game is the never-ending path of the two sisters, which they travel, 
commanded by the gods, They strive not, they rest not, the prolific 
Night and Dawn, concordant, though unlike. 4. The shining Usha, 
Jeader of joyful voices (or hymus), has been perceived ; she has opened 
for us the doors (of the sky): setting in motion all moving things, 
the hes revealed to us riches; Ushas has awakened all creatures, 
[i. 48, 15. Ushas, as thou hast by thy light opened to us the two 
doors’ of heaven, oto.) i. 118, 5. (Arousing) the prostrate sleeper to 
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move, (impelling) another to enjoyment, to the pursuit of wealth, 
(enabling) those who see but a little way, to see far; Ushas has 
awakened all creatures. 6. (Arousing) one to seek royal power, 
another to follow after fame, another for grand efforts, another to 
pursue as it were his particular object,—Ushas awakes all creatures to 
consider their different modes of life. 7. Sho, the daughter of the sky, 
has been beheld breaking forth, youthful, clad in shining attire: 
mistress of all earthly treasures, auspicious Ushaa, shine here to-day. 
8. Ushas follows the track of the Dawns that are past, and is the 
first of the unnumbered Dawns that are to come, breaking forth, 
arousing life, and awaking every one that was dead. [i. 123, 8. 
Alike to-day, alike to-morrow, they observe the perpetual ordinance 
of Varuna. Spotless, they each instantaneously shoot forward thirty 
yojanas, their destined task.** 9, Kuowing the indication of the 
earliest day, the bright, the lucid (goddess) has been born from the 
black (gloom). The female does not tranagress the settled ordinance, 
coming day by dey to the appointed place.] i. 113, 9. Inasmuch as 
thou hast made Agni to be kindled, hast shone forth by the light of 
the sun, and hast awakened the men who are to offer sacrifice, thou 
hast done good service to the gods, 10. How great is the interval 
that lies betwecn™ the Dawns which have arisen, and those which 
are yet to arise? Ushas yearns longingly after the former Dawns, 
and gladly goes on shining with the others (that are to come). 
11. Those mortals are gone who saw the earliest Ushas dawning; wo 
shall gaze upon her now; and the men are coming who are to behold. 
her on future morns. 12. Repelling foes, protecting right (or rites), 
born in right (or rites), imparting joy, stimulating joyful voices (or 
hymns), bringing good fortune, promoting the feast of the gods, rise on 
‘us, Ushas, the best (of all Dawns). 13. Perpetually in former days did 
the divine Ushas dawn; and now to-day the magnificent goddess 
‘beams upon this world: undecaying, immortal, she marches on by her 
own will. 14, She has shoue forth with her splendours on the borders 
of the sky; the bright goddess has chased away the dark veil of 


¥ See Bahtlingk and Roth, ¢.v. k-atu. 

+09 samaya means “near,” according to Bayans. Prof. Muller, Trans p. 220, 
considers it to signify “together,” “at onoe.” The rendering I have given is that 
of Professor Autrecht. 
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night; arousing the world, Ushas advances in her well-yoked car, 
drawn by ruddy steeds. 15, Bringing with her abundant boons, 
revealing herself, she displays a brilliant lustre. Ushas has shone 
forth, the last of the numerous Dawns which are past, and the firat of 
those which are coming. [i. 124, 2, Maintaining the ordinances of 
the gods, but wasting away the lives of men, Ushas has shone forth, 
the last of the numerous former dawns, and the first of those that are 
coming.] i. 113, 16. Arise! our life, our breath, has come; darkness 
has departed; light arrives; Ushas has opened up a path for the sun 
to travel: we have reached the point where men prolong their days. 
17. The priest, the poet, celebrating the brightening Dawns, arises with 
the web™ of his hymn; shine therefore, magnificent Ushas, on him 
who praises thee; gleam on us with life and offepring. 18. May he 
who offers libations of soma obtain such Dawns as rise upon the liberal 
mortal, (Dawns) rich in kine, in (sons) all stalwart, and in horses, at 
the end of his hymns which resound like the wind.™* 19, Mother of 
the gode, manifestation of Aditi, forerunner of the sacrifice, mighty 
Ushas, shine forth! Arise, bestowing approbation on our prayer; giver 
of all boons, increase our progeny" 20. May Mitra, Varuna, Aditi, 
the Ocean, the Earth, and the Sky, bestow upon us those brilliant and 
excellent resources which the Dawns bring to the man who offere 
eacrifice and praise.” 


(2) Relations of Ushas to the other deities, 


Ushas, as we have seen, is constantly described as the danghter of 
the Sky (duAita Dicah, as m i. 80, 22; i. 48, 1, 8, 9; 1. 92, 5,7; i 
183, 2; iv. 90, 8; vii. 67,2; viii. 47, 14f.; dioyah in vii. 75, 1) 
She is also called the sister of Bhaga and the kinswoman of Varuna, 
i, 123, 5 (Bhagasya svasa Varunasya yamih). She ia also the sister of 


$4 Syitmanii is taken by Sayana as an accusative plural and construed with 
wichah in the sense of “hymns sewed together,” or “connected.” Profesor Benfey 
takes it as the instrumontal singular of syiiman, and renders, “ with tho web of the 
word.” Professor Aufrecht confirms this view, referring to R.V. iii, 61, 4. 

308 Boe Benfey é loco, and Bobtlingk and Roth, s.0. udarka, where siinyita in ex- 
plained of hymns, 

38 Professor Aufrecht proposes to translate jane Z janaya by “give us prominence 
among men.” Sayana explains the words by “settle us in the country” (janapade 
Rbhimukhyena pradurbhivaya | avasthapaya. 

301 In i. 46, 1, she is called “the beloved of the Sky” (priya Diva), 
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Night, i. 118, 2, 85 x. 127, 3, and in i, 124, 8, the elder sister. Night 
is algo in one place, x. 127, 8, called the daughter of the Sky. The 
two sisters are frequently conjoined in the duals naktoshasd and ushasa- 
nakta or otherwise, i. 13, 7; i. 90, 7; i 96, 5; i. 122, 2; i. 186, 4; 
ii. 2,2; di. 3, 65 if. 31, 5; iv. 55,8; v. 41, 7; vil. 2,6; vil. 42, 5; 
ix. 5, 6; x. 86, 1; x. 70, 6; x. 110, 6. In vii. 2, 6, they are com- 
pared to two great celestial females (yoshane divye mahi na ushasdnakta), 
and in ii. 31, 5, they are characterized as the two blessed goddesses 
who are secn alternately ** and impel all moving things (uéa tye devt 
subhage mithadyiéa wshasdnakta jagatam apijuca | stushe |). Ushas is 
also, aa was to be expected, frequently brought into connection with 
the Sun. As wo have seen above, he is called her lover, i. 92, 11, or if 
with Roth, 4.0. yara, we should understand this of Agni, the Sun is 
indubitably described as going after Ushas as a man after a woman, in 
i, 115, 2, quoted above. He is said to follow her track, v. 81, 2 
(savita anu prayduam ushaso vt rajati); and she is represented as 
bringing the eye of the gods and leading ou the beautiful white horse 
(the sun), vii. 77, 8. She is declared to be the mistress of the world 
and the wife of the sun, vii. 75, 5 (bhucanaaya patni | vdjinivatt stryasya 
yoeha), a8 the Dawns, in the plural, are said to be in iv. 5, 13 (hada no 
devir amrttasya patnih stro varnena tatanann ushasah). In iii. 61, 4, 
Ushas is said to be svasarasya patni, which Sayana renders wife of the 
Buu or the Day.” In vii. 78, 3, the Dawns are even said to generate 
tho eun, sacrifice and Agni (ajtjanan siryam yajnam agnim). Ushas and 
Agni are also frequently brought into conjunctiov, fire being always 
‘kindled for sacrificial purposes at dawn. He is called her lover, and 
is said to appear with, or before the dawn, i. 69, 1; i, 124, 1, 11; iii, 
6, 1; iv. 13, 1; iv. 14, 1; vii. 8, 15 vii. 9, 1, 85 vii. 10, 1; vii. 67, 
2; vii. 77, 1; vii, 78, 2; viii. 43, 5; x. 1,1; x. 8,43 x. 85, 6; x. 
122, 7.5" In one place be is represented as going to meet her as she 
comes, and to beg for riches (iii. 61, 6. dyatim Agne Ushasai vibhatin 
vdmam eshi dravinam bhikshamanah). In vii. 6, 5, Agni is said to have 





%9 Bo Professor Roth understands mithidyisG. Sayana makes it “looking at 
each other.” 

30 Roth, however, Htustr. of Nirukta, p. 66, says evasera (neuter) means only 
customary road, place of abode, court for cattle, but he doos not advert to this passage. 

310 In x. 3, 3 (=8.Y. i. 808}, Agni appears to be the lover of his sister, the Night. 
See Benfey’s trane, of the B.¥. ii. 698, 
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made the Dawns, the spouses of the noble god (yo aryapatnir ushasaé cha- 
kara), which Sayana understands of the sun. Ushas is also often con- 
nected with the Aévins, the time of whose manifestation, as we shall 
hereafter see, is regarded by Yaska as being betwoen midnight and 
sunrise, i. 44, 2; i, 180, 1; iii, 20, 1; vii. 69, 5; vil. 72, 8, 4; viii, 
9,18; x. 41,1, They are said to associate with her, i, 183, 2 (Divo 
duhitraé Ushasa sachethe); and she is asid to be their friend, iv. 52, 2 
(sakha "bhid Asvinor Ushah | 3. Uta sakha ’st Asvinoh). In viii. 9, 17, 
she is called upon to awaken them (pra bodhaya Usho Asvind). Her 
hymn is said to have awoke them, iii. 58, 1 (Ushasak stomo Asviniv 
ajigak). Again, however, we are told that when the Aévins’ car is yoked, 
the daughter of the sky is born, x. 39, 12 (yasya yoge duhita jayate 
Divag). In one place, x. 85, 19, the moon is said to be born again and 
again, ever new, and to go before Ushas as the herald of tho day (nave 
navo bhavati jayamano aknai ketur ushasdm eti agram). Indra is 
said to have created, or lighted up, Ushas, ii. 12, 7 (yah siryamh yah 
Ushasat jojana); ii. 21, 4; iii, 31, 15; iti. 32, 8; iii. 44, 2 (haryann 
ushasam archayah); vi. 17, 5. He is, however, sometimes repre- 
sented as assuming a hostile attitude towards her. In ii. 15, 6, he is 
said to have crushed her chariot with his thunderbolt (vajrena anah 
Ushasah sampipesha). The same thing is repeated in iv. 30, 8 ff 
(where the poet, with the want of gallantry which was so cha- 
racteristic of the ancients, does not hesitate to admire the manli- 
ness and heroism of Indra in overcoming a female): Ktad gha id 
uta viryyam Indra chakartha paumsyans | atriyath yad durhandyuvam 
vadhtr duhitaram Diva), | 9. Divas chid gha duhitaram mahan mahiya- 
méndm | Uskasam Indra sam pinak | 10 (= Nirukta, xi. 47). dpa 
Ushah anasah sarat sampishtad aha bibhyuahi | ni yat sim sisnathad 
orisha | 11 (= Nir. xi, 48). Etad asyah anah Saye susampishtam vipagi 
@ | saadra cim pardvatah | “8. This, Indra, was a deed of might and 
manliness which thou didst achieve, that thou didet smite the daughter 
of the sky, a woman who was bent on evil. 9. Thou Indra, a great 
(god), didst. crush Ushas, though the daughter of the sky, who was ex- 
alting herself. 10. Ushas fled away in terror from her shattered car, 
when the vigorous (Indra) had crushed it. 11. This chariot of hers lies 
broken and dissolved, while sho herself has fled afar off.” These 
verses are translated in his Hlustrations of the Nirukta by Roth, who 
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adduces R.V. x. 188, 5, as referring to the same myth: Indraya 
vajrad abibhed abhiénathah prakramat éundhyar ajahad Ushab anak | 
“The bright Ushas was afraid of the destructive thunderbolt of Indra ; 
she departed and abandoned her chariot.” And in x. 73, 6, it is said 
that Indra destroyed certain foes like the chariot of Ushas (avahann 
Indrak Ushaso yatha anak). 

Soma is said to have made the Dawns bright at their birth, vi. 39, 3, 
(Suchijanmanak Ushasaé chakara), and to have formed them the wives 
of a glorious husband, vi. 44, 23 (ayam akpinod ushasah supatnih). 
Bribaspati is said to have discovered Ushas, the Sun, ete., x. 67, 5, 
(Brihaspatir Ushasam Saryam gam arkain viveda), and to have repelled 
the darkness by light, x. 68, 9 (so arena vi babadhe tamamet). 

‘The early fathers, who were wise and righteous, and companions of 
the gods in their festivities, are said to have possessed efficacious hymns 
wherewith they discovered the hidden light, and generated Ushas, vii. 
16, 4 (te id devanam sadhamadah asenn ritdednah kavayah pureydsah | 
githam jyctir pitaro anvavindan satyamantrah ajanayann Ushieam). 


(8) Zpithets, characteristics, and functions of Ushas. 


The Nighantu, i. 8, gives sixteen names of Ushas, which seem to be 
almost entirely epithets, viz. cibhavari (the resplendent), sinart (the 
Deautiful), dkdsvatt (the shining), odat? (the fowing, gushing, from the 
root ud, according to Professor Roth, s.v.), chitrdmaghd (possessed of 
brilliant riches), axjunz (the white), vdjini, edjintoati (the bringer of 
food), sumnavart (the giver of joy), ahand, dyotand (the bright), Svetya 
(the fair-coloured), arusht (the ruddy), sunritd, sinritavati, sanpita- 
vart (the utterer of pleasaut or eacred voices). Some of these epithets 








411 Professor Aufrocht thinks that this word siinyi¢a is to be explained as follows: He 
considera it to be a derivative from writ, “to be in motion,” compounded with su, 
Its first moaning is ‘movable’ (simpiti’ maghini, RLV. vii. 67, 6), then ‘brisk,’ 
‘alert’ (situpita, predicated of Indra, 6, 20; ednrite of Ushas, iv. 65, 9; 
i, 123, 5; 124, 10; viii. 9, 17), As @ feminine substantive in the plural it means 
either ‘activity,’ or, with a supplied gir, “lively voices” (einpitandin gévdm, ili. 31, 
18) ; netri eznpitandm ia Uchas as o stimulator, or rather, leader (xopryés) of joyftdl 
voices (of birds, etc.) ; siznpitd Treyantt is just the same. Professor Aufrecht is of 
opinion that the words vayor iva sinpitanam wdarke, in R.V. i. 113, 18, should not 
be rendered 23 I have done in p. 190, above, but translated thus: “ when fervent 
voices arise like the rising of the wind (rte eocum velut ortu venti). Uderka he 
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are of frequent occurrence in the hymns, and there are also many others 
to be found there, such as maghoni (the magnificent), subhaga (the fortu- 
nate), arunapsu (the ruddy), ritéveri (the righteous), ritapa (the pre- 
server of right or of order), rite (born in right, or order), éuchi 
(bright), Atranyavarnd (gold-hued), devi (the goddess, or the divine), 
amyita {the immortal), ranvasendrik (of pleasant aspect), sudpifika- 
sandrik (the same), supratika (the brilliant), satyasravast (possessed of 
real wealth, or renown), ddnuchitra (bringing brilliant gifts), ghritapra- 
tka (shining like butter), indratama (most similar to Indra), i. 30, 20; 
i, 48, 1, 2,7, 10; % 92, 6-9, 14, 15; i. 118, 2, 12, 19; i. 128, 
4, 6; i. 134, 4; iii. 61, 2, 5; iv. 55, 9; v. 59, 8; v. 80, 1; vii. 75, 
5; vii. 77, 23 vii. 78, 4; vii. 79, 8; vii. 81, 1; vill, G2, 16. 4 
Ushas is borne onward on a shining chariot, of massive construction, 
richly decorated and spontaneously yoked (rathena brihata,—supesasil,— 
vibvapiba,—Sotuchata,—jyotishmata,—svadhaya yujyamanena), i. 48, 10; 
i. 49,2; i. 128, 7; ii. 61,2; v. 80,2; vil. 75, 6; vii. 78, 1, 4; 
from the distant east, i. 92, 1; i. 124, 5. She is also said to arrive on 
a hundred choriots, i. 48, 7. She is drawn by ruddy horses (arunebhir 
aévaih), i. 80, 22; 1. 49, 1; i. 92, 15; i. 113, 4; ii. 61,2; iv. 51,5; 
v.79, 1 ff; vii. 75, 6, or by cows or bulls of the same colour, Nighantu 
i. 18; B.V. i. 92, 2; i, 124, 11; v. 80, 8; and traverses rapidly 2 
distance of thirty yojanas, i. 123, 8. Like a beautiful young woman 
dressed by her mother, a richly decked dancing girl, a gaily attired 
wife appearing bofore her husband, or a female rising resplendent out 
of the bath,—smiling, and confiding in the irresistible power of her 
attractions, she unvei!s her bosom to the gaze of the beholder, i. 92, 
4; i. 128, 10; i 124, 44%; ¥. 80, 4, 5; vi. 64, 2. She dispels the 
darkness, disclosing the treasures it had concealed ; she illuminates the 
world, revealing its most distant extremities. She is the life and 
breath of all things, causing the birds to fly forth from their nests, 
visiting every house, and like an active housewife arousing her house- 
hold, awakening the five racea of men, yea all creatures, as if from 
death, and sending men forth to the pursuit of their several occupations, 
as derived from ud and the root pi, and as meaning “rising,” “motion 
upward, and compares R.V. iii, 8, 5. Devayah viprah udiyartti vacham, “The pious 
priest raizes his voice ;” and vi. 47, 8. dyam me pitah udiyartt: oacham, “Thin 


soma, when drunk, raises my utterance.”” I note that stritd is invoked as a goddess 
(dost) in RAV. 4. 40, 8, and x. 141, 2. 
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i. 48,5, 8, 10; i. 49, 45 i. 92, 11; i. 118, 8, 16; 4. 123, 4, 6; 4, 124, 
12; ii. 94, 12; vii. 76, 1; vii. 79, 1£; vii. 80, 1, and rendering good 
service to the gods, by causing all worshippers to awake, and the sacrificial 
fires to be kindled, i. 113, 9. She is, however, entreated to arouso only 
the devout and liberal worshipper, and to leave the ungodly niggard 
to sleep on in unconsciousness, i. 124, 10; iy, 51, 3. She is young, 
being born anew every day, and yet she is old, nay immortal, and 
wears out the lives of successive generations, which disappear one after 
another, while she continues undecaying, i. 92, 9 ff.; i. 113, 13, 15; 
i. 128, 2; i, 224, 2; vii. 18, 20. 

The worshippers, however, sometimes venturo to tako the credit of 
being more alert thon Ushas, and of awaking her instead of being 
awakened by ‘her (prati stomair ablutsmahi, iv. 52, 4; vii. 68, 9; 
vii. 81, 8; x. 88, 19; and this the Vasishthas claim to have been the 
first to do by their hymns, vii. 80, 1 (prati stomebhir ushasam 
Vasishthah girbhir viprasah prathamak abudhran); and in one place 

.she is solicited to make no delay, that the sun may not scorch her 
like a thief or an enemy, y. 79, 9 (vt uchha duhitar Divo ma chiran 
tanuthak apak | na it ted stenain yatha ripuin tapati stro archishd). 
She is prayed to bring the gods to drink the libations of Soma, i. 
48, 12. Agni and the gods gencrally are described as waking with 
Ushas (usharbudhah), i. 14, 95 i. 44, 11; i. 92, 18; iti. 2, 14; iv. 6, 
8; vi 4, 2; vi. 15, 1; ix. 84, 4. 

As we have already seen from the hymns which have been trans- 
lated, she is frequently asked to bring, or dawn (as in former times) on 
the worshipper with, various sorts of wealth, children, slaves, ete., to 
afford protection, and to prolong life, i, 30, 22; i. 48, 1 ff, 9, 
11, 15; i, 92, 8, 13 f.; iv. 51, 7; vii. 41, 7; vii. 75, 2; vii. 77, 5; 
to rovyolve like a wheel ever new, iii. 61, 3; to confer renown and 
glory on the liberal benefactors of the poet, v. 79, 6 f. (comp. i. 48, 4); 
to drive away sleeplessness to Trita Aptya, vit. 47, 14-16, 

‘The worshippers in one place ask that they may obtain from her 
riches, and stand to her in the relation of sons to a mother (vii. 81, 
4: tasyds te ratnabhayah tmahe vayah syama matur na sinavah). 

In x. 58, 8, the souls of the departed are said to go to the sun and 
to Ushas, 
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Ushas, as represented in the hymne,—a metrical sketch. 


In the following verses I have attempted to reproduce the most 
striking ideas in the hymns to Ushas, which have been quoted above.. 
It will be seen on comparison that there is little in these lines of 
which the germ will not be found in the originals, though some of the 
ideas have been expanded and modified. 

Hail, Ushas, daughtcr of the sky, 

‘Who, borne upon thy shining car 
By ruddy steeds from realms afar, 

And ever lightening, drawest nigh :—~ 

‘Thou sweetly smilest, goddess fair, 
Disclosing all thy youthful grace, 

Thy bosom bright, thy mdiant face, 

And lustre of thy golden hair ;— 

(So shines a fond and winning bride, 
‘Who robes her form in brilliant guise, 
And to her lord’s admiring eyes 

Displays her charms with conscious pride ;—~ 

Or virgin by her mother decked, 

‘Who, glorying in her beauty, shews 
In every glance, her power she knows 

All eyes to fix, all hearts subject ;— 

Or actygss, who by skill in song 
And dance, and graceful gestures light, 
And many-coloured yestures bright, 

Enchants the eager, gazing throng ;—- 


Or maid who, wont her limbs to lave 
In some cool stream among the woods, 
Where never vulgar eye intrudes, 
Emerges fairer from the wave) ;— 


But closely by the amorous sun. 
Pursued, and vanquished in the race, 
Thou soon art locked in his embrace, 

And with him blendest into one. 
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Fair Ushas, though through years untold 
Thou hast lived on, yet thou art born 
Anew on each succeeding morn, 

And so thou art both young and old. 


As in thy fated ceaseless course 
Thou risest on us day by day, 
‘Thou wearest all our lives away 

‘With silent, ever-wasting, force. 


Their round our generations run: 
‘The old depart, and in their place 

+ Springs ever up a younger race, 

‘Whilst thou, immortal, lookest on. 


All those who watched for thee of old 
Are gone, and now ’t is we who gazo 
On thy approach; in future days 

Shall other men thy beams behold. 


But ’t is not thoughts so grave and sad 
Alone that thou dost with thee bring, 
A shadow o’er our hearts to fling ;-— 

Thy beams returning make us glad. 


Thy sister, sad and sombre Night 
‘With stars that in the blue expanse 
Like sleepless eyes mysterious glance, 
At thy approach is quenched in light ;— 


And earthly forms, till now concealed 
Behind her veil of dusky hue, 
Once more come sharply out to view, 
By thine illuming glow revealed. 


‘Thou art the life of all that lives, 
The breath of all that breathes; the sight 
Of thee makes every countenance bright, 
New strength to every spirit gives. 
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When thou dost pierce the murky gloom, 
Birds flutter forth from every brako, 
All sleepers as from death awako, 

And men their myriad tasks resume. 


Some, prosperous, wake in listicss mood, 
And others every nerve to strain 
The goal of power or wealth to gain, 
Or what they deem the highest good? 


But some to holier thoughts aspire, 
In hymns the raco celestial praisc, 
And light, on human hearths to blaze, 
The heaven-born sacrificial Fire. 


And not alone do bard and priest. 
Awuke ;—the gods thy power confess 
By starting into consciousness 

When thy first rays suffusc the cast; 


And hasting downward from the sky, 
They visit mon devout and good, 
Consume their consecrated food, 

And all their longings satisfy. 


Bright goddess, let thy genial rays 

To us bring stores of envied wealth 

In kine and steeds, and sons, with health, 
And joy of heart, and length of days, 
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SECTION XIIIa. 


AGNI. 
° 


Agni is the god of fire, the Ignis of the Latins,* the Ogni of the 
Slavonians. He is one of the most prominent deities of the Rig-veda, 
aa tho hymns addresed to him far exceed in number those which are 
dovoted to the celebration of any other divinity, with the sole ex- 
ception of Indra. 

(1) His functions. 

Agni is not, like the Greck Hephaistos, or the Latin Vulcan, 
tho artificer of the gods (au office which, as we shall presently 
sce, is in the Veda assigned to Tvashtri), but derives his principal 
importance from his connection with the ceremonial of sacrifice. 
He is an immortal (aupita, amartya) i. 44, 6; 4. 58,1; ii. 10, 
1, 23 di, 2, 11; iii. 8, 1; HL 11, 25 8 27, 5, 7; vi 9, 45 
vii. 4, 4; viii. 60, 11; x. 79, 1, who has taken up his abode 
among mortals es their guest (afithi), i. 44,4; i. 58, 6; ii, 4, 1; 
iii, 2,2; iv. 1,20; v.1, 8; v. 8,2; v.18, t; vi 2,7; vi. 15, 
1, 4; vil. 8, 4; vii. 73, 1; x. 1,5; x. 942; x. 92,1. He is 
the domestic priest, purohita, ritoij, hott, brakman, who wakes with 
the dawn (usharbudh), or even before the dawn (ushasah purohttam) 
i. 1,1; 12,1; i. 18, 1,4; i 26, 7; i 36, 3, 5; i. 44,7, 12; £ 45, 
7; i, 58, 1, 6; i, 60, 4; 68, 4, (7); i. 76, 2,45 1.127, 1; i141, 
12; 1. 149, 4, 5; ii. 5,1; ii 6,65 ii, 9,1; it. 7, 9; ii 10, 2,7; 
iii 11, 15 i. 14, 15 iii, 19, 1; iv. 1, 8; v. 11, 2; v. 26, 7; vi. 15, 
1, 4, 16; vi. 16, 1; vii. 7,55 vii. 10,5; vit 11,1; vii. 16, 5, 12; 
vill. 44,6; viii. 49,1; ix 66, 20;% x. 1,6; x. 92, 2, appointed 

519 On the worship of fire among the Grecks and Romans see the volume of M. 
Fustel de Coulanges, entitled “ La Cité Antique,” pp. 21 £. 


219 In this verse he is called a rishi, aa well as @ priest, common to the five races 
(panchajanyah purohitas). 
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both by men and gods, who concentrates in his own person, and 
exercises in a higher sense, all the various sacrificial offices which the 
Indian ritual assigned to a number of different human functionaries, 
the adhvaryu, hotri, potri, neshtri, prasaatri, etc. (i. 94, 6; 12.1, 2; ii. 
5, 246; iv. 9, 8,4; x. 2,1 (piprths devan useto yavishtha vidrdn 
ritan ritupate yajeha | ye daivyah ritvijas tebhir Agno tvamh hotrindm 
asi dyajishthah | ‘satiate and worship here the longing gods, o most 
youthful deity, knowing the proper seasons, and along with the 
divine priests, for thou, Agni, art the most adorfble of hotris”); 
x. 91, 8-11 (Agnitt hotaram paridhatamam matim, “ Agni, the wise; 
the most eminent of hotris.” He is a sage, the divinest among 
sages (asuro vipaschitam, iii, 3, 4), intimately acquainted with all 
the forms of worship, the wise director, the successful acoomplisher, 
and the protector, of all ceremonics, who enables men to serve the 
gods in a correct and acceptable manner, in cases where this would 
be beyond their own unaided skill, i. 1, 4 (Agne yam yajnam adh- 
varan visvatah paribhir asi | sa id deveshu gachhati | “Agni, that 
sacrifice which thou encompassest on every side gocs to the gods”); 
i, 81, 1 (tvam Agne prathamo Angirah rishir devo devindm abhavah 
Sivah sakha | “ Agni, thou at the first rishi Angiras, a god, tho 
auspicious friend of gods”); iii. 3, 8 (vidathasya sadhanam | Tho 
accomplisher of the ceremony”); iii. 21, 8 (pishth Sreshthah aami~ 
dhyase yajnasya pravita bhava | ‘‘Thou art lighted, a most eminent 
rishi; protect the sacrifice”); iii. 27, 2 (vipaéchita® yajnasya sad- 
hanam | 7. Purastad eti madyaya vidathani prachodayan | 2. ‘The 
gage, the accomplishe. of the sacrifice. 7. He goes before, by his 
‘wondrous power promoting the ceremonies’’); vi. 14, 2 (redhastamah 
rishih); vii. 4, 4 (kavir akavishu prachetah | ‘ Wise among the foolish; 
and intelligent”); x. 2, 4 (yad v0 vayam pramindma vraténi vidusham 
devih avidushtaraeak | Agnis tad vigvam & prinati vidvdn yebhir devan 
ritubhih kalpayati | 5. Yat pakatrad manasa dinadakshab na yajnaya 
manvate martydsah | Agnis tad hota hratuvid viyanan yajishtho devin 
ritugo yajati | 4. ‘Agni, knowing what seasons to assign to the gods, 
rectifies all those mistakes which we ignorant men commit agaist 
your prescriptions, 0 ye most wise gods. §. Those matters relating to 
the sacrifice which we mortals of feeble intellects, with our imperfect 
comprehension, do not understand, may Agni, the venerated priest 
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whe knows all these points, adjust, and worship the gods at the proper 
time”); x. 91, 8 (Agne havik kavyena asi vitvavit). To him the 
attention of the worshippers is turned, as men’s eyes are to the sun, 
v. 1, 4 (Agnim achha devayatam manainsi chakshimshi iva stirye 
4am charanti). Ho is the father, king, ruler, banner, or outward 
manifestation, and superintendent of sacrifices and religious duties 
(ketuh yajndnam | pita yajndndm | ketur adhvardndm | rdjanam adh- 
varasya | adhyakeham dharmandm imam | tée yo visvasyak devaviteh, 
iii. 3, 3,45 ii 1084; iii. 11,2; iv. 3,1; vi 2, 8; vill. 43, 24; 
x. 1, 5; x. 6, 3). He is also the religious leader or priest of 
the gods (aadyo jato of amimtta yajnam Agnir devanam abhavat 
ppurogak | Agnir devo devanam abhavat purohitak, x. 110, 11; x. 
150, 4, Ho is a swift (raghupatea,™ x. 6, 4) messenger, moving be- 
tween heaven and earth, commissioned both by gods** and by men to 
maintain their mutual communications, to announce to the immortals 
the hymus, and to convey to them the oblations, of their worshippers, 
or to bring them down from the sky to the place of sacrifice (se devan 
a tha vakshati | Agnim ditam vrintmahe | imam & su team asmakan 
sanih gayatram navyainsam Agne deveshu pravochah | devasas tua Varuno 
Mitro Aryama san datam pratnam indhate | dito visam asi | patir hi 
adhvaragam Agne dito vi§am asi | yad devandm mitramahak purohito 
'ntaro yast dityam | tvam datam aratin havyavaham devah akpinvann 
amritasya nabhim | tmain no yajnam amriteshu dhohi | antar tyase arusha 
yujano yushmams cha devan vifah & cha martan | tvam Agne samidhinan 
yavishthya devah dutam chakrire havyavdhanam | team visce sajoskasah 
devise ditam akrata | tvdm datam Agns amritam yuge yuge dadhire 


34 THis father begot him (janitd tod jajana) to be the revelation and brilliant 
‘Danner of all sacrifices, With the phrase, janita ted jajana, compare the expressions 
in x. 20, 9, also relating to Agni, and in iv. 17, 4, relating to Indra. 

18 Compare the raghuvartanini ratham of the Asvins, R.Y. viii. 9, 8. 

08 Taitt. Sanh, ti. 6, 8, 6. Agair devanaia distah astd Viana Kavyo 'surinam | 
“Agni was the messenger of the gods Kavya Usanas of the asuras.” Ibid. ii. 5, 
Ul, 8. Agnir devinam ditah Gsid Daivyo’ surnam | Agni wes the messeenger of 
the gods, Daivye of the Asuras.” Taitt. Br. ii. 4,1, 6. & tantum Agnin dioyai 
tatana | tvaii nas tantur ute selur Agne | team panthak bhavast devaydnak | toaya 
Agne prishthate vayam Grukema | atha decaih sadhomtdam madena | “Agni stretched 
out the celestial bond; thou art our bond and our bridge, o Agni; thou att the path: 
leading to the gods. By thee may we ascend to the summit of heaven, and live tn 
hilarity among the gods.” 
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payum grat devdsas cha martasaé cha jagrivim vibhum vispatin namasa 
ni shedire | dovan d sidayad tha | dato devindm asi martyandm antar 
mahamés charass rochanena yam tva devah dadhtre havyavdham puruapriho 
manushiso yajatram | i. 12, 1,2, 4, 8; 1.27, 4; i. 36,3, 4,55 i 44, 2 
8, 5, 9, 12; i. 58,1; i. 74, 4, 7; i. 188, 1; ii. 6, 6,7; ii. 9, 2; ii, 10, 6; 
iii. 6, 25 ii. 6, 5; HH. 9, 8; HH, 11, 25 4817, 4; iii 21, 1, 5; iv. 1, 
8; iv. 2,8; iv. 7,8; iv. 8, 2,4; v.8, 65 v.21, 3; vi. 15, 8-10; 
vii. 11, 4; vii. 16, 45 vii. 17, 6; viii. 19, 21; viii. 23, 18, 19; viii, 
99,1, 9; vili. 44,8; x. 4,2; x. 46,10; x. 91,11; x. 122, 7). 
Being acquainted with the innermost recesecs of the sky (iv. 8, 2. Sa 
hi veda vasu-dhitim mahan drodhanam divak | sa devan a tha vakshati | 
4, Sa hota sa id u datyam chikitean antar iyate |), he is well fitted to 
act as the herald of men to summon the gods to the sacrifices instituted 
in their honour. He comes with them seated on the same ear (iii, 4, 
11; vii. 11, 1, & ciSvsbiik sarathamh yahi devaih), or in advance of them 
(a devénam agrayara tha yatu | x. 70, 2); and shares in the reverence 
and adoration which they receive (i. 36, 4; ii.2, 1). He brings Varuna 
to the ceremony, Indra from the sky, the Maruts from the air (x. 70, 
11, & Agns vaha Farunam ishtaye nak Indram dico Maruto antarikshat). 
He makes the oblations fragrant, x. 15, 12 = Vaj. S. xix. 66 (7bam 
Agns ilito jatavedo avid haryani surabhini kite). Without him 
the gods experience no satisfaction (vii. 11, 1, na rite tvad ampitah 
madayante). He himself offers them worship (vii. 11, 8; vill. 91, 
16; x. 7, 6). He is sometimes described as the mouth and the 
tongue through which both gods and men participate in the sacri- 
fices (ii, 1, 13. todm Agne Gdityasah Gayah train jihvam Suchayas oha- 
krire have | 14. Tve Agne visve amyitdsah adruhah Gea devah havir adanti 
ahutam | tvayd martasah avadante Geutim). He is eleewhere asked to 
eat the offerings himself (iii. 21, 1 ff. ; iii. 28, 1-6. Agne othi purolasam 
Ghutam), and invited to drink the soma-juice (i. 14, 10; i. 19, 9; i, 
21, 1, 8. Visvedhih somyam madhu Agne Indrena Vayund piba). . 
The 61st hymn of the tenth book contaius a dialogue between Agni 
and the other gode, in which they give utterance to their desire that 
he would come forth from his dark place of conceslment in the watera 
and the plants, and seek to persuade him to appear and convey to them 
the customary oblations (verse 5: ht manur devayur yajnakamo aran- 
kytiya tamasi kaheshi Agne | sugan pathah krinuht devayanan vaka hav- 












FUNCTIONS OF AGNI. 203 


yani sumanasyamanak). After he has expressed the grounds of his 
reluctance and apprehension (verses 4, 6),"" he is induced by the pro- 
miso of long life and a share in the sacrifice to accede to their request 
(verse 6. Kurmas te dyur qjaraim yad Agne yathd yukto jatavedo na 
rishyah | atha vahdsi eumanasyamdno bhagam devebhyo havishah sujita). 
Tn the next following hymn (the 52nd) Agni proclaime himeelf the 
master of the ceremonies, declares himself ready to obey the commands 
of the gods, solicits a share in the sacrifice for himself, and asks how 
and by what path he can bring them the oblations (verse 1. Vive devah 
Sastana ma yatha tha hota vrito manavai yan nishadya | pra me brata 
Bhagadheyan yatha vo yena pathd havyah vo vahani | 2. Aham hota ni 
asidam yajiyan vise maruto ma junanti). Agni is the lord, protector, 
and leader of the people, vifpati, visam gopa, visam puracta (i. 12, 25 
i, 26, 7; i, 81,11; i. 96, 4; ii. 1, 8; ii. 11, 5); the king or monarch 
of men (raja Kyishtindm asi manushindm | rdjinam | samrajam char- 
shanindm | visam rajandm | i. 59, 5; ii, 1, 8; iti. 10, 1; v. 4,1; vie 
7, 1; vil. 8, 1; vill. 48, 24). He is also the lord of the house, grika- 
pati, dwelling in every abode (yak pancha charshanir abhi ni shasida dame 
dame kavir grihapatir yuod | i. 12, 6; i. 86, 5; i. 60, 4;.¥. 8, 23 vii. 
15, 2), He is a brilliant guest in every house; dwells in every wood 


37 Verse 6 is as follows: Agnch pirve bkritaro artham etam rathivadhvanam anu 
Hvariouh| tasmad bhiyt Varuna ditran Byam gaurona kshepnor avije jytiyth | “Agni's 
former brothera have sought this goal, as a charioteer passes along a rood, But 
foaring this journey, o Varuna, I weut to a distent place, and trembled like a wild bull 
which quakes at the sound of the huntsman’s bowstring.” It is clear from verse 7, 
that Agni moans that his brothers had never returned, and that he feara a similar 
fute. The following passage of the Tait. Sanh, ii. 6, 6, 1, soems to be founded on this 
‘verse: Agnes trayo jyiiyitiiss Bhritarah Gsan | te devebhyo havyai vahantah prami- 
yanta | 60 'gnir abibhed itthats viva sya Grtim Grishyaté iti sa nilayata | 40 'pah 
pravitat | tam devatah praisham aichhan | tam matayah prabravit | tam atapad 
“ dhiytdhiya twa vadhyasur yo ma pravochah” iti | taamad matsyam dhiyidhiya 
ghnanti | daptah Ai | tam anvavinddn | tam abruvann “ upa nah Gvarttasva havyain 
no vaha" iti | eo ’bravid “cara vrinai yad evn gribitasya Ghutasya bahihparidht 
skandat tan me bhratriniim bhagadheyam asad” sti | “Agni had three elder brothers, 
who died while carrying oblations to the gods, Agni feared lest he should incur the 
same fate, and accordingly he disappeared, and entered into the waters. The gods 
nought to discovor him, A fish pointed him out, Agni cursed the fish,—‘Sinco 
thou hast pointed me out, may men slay thee whenever they will.’ Men in conse 
quence slay a fish at their pleasure, because it waa cursed. (The gods) found Agni, 
and said to him, ‘Come to us and bring us our oblations,’ He replied, ‘Let me ask 
a favour; let whatever part of the presented oblations falle outside of the soored 
enclosure be the ehare of my brothers.’ ” 
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like a bird; friendly to mankind, he despises no man; kindly disposed 
to the people, he lives in the midst of every family, x. 91, 2 (sa darga- 
tabriy alithir grihe grthe vane vane Sisriye takvavir iva | janam sanamh 
Janyo natimanyate vitah a kahati visyo visam visam). He is a father, 
mother, brother, son, kinsman, and friend (a Ar ama sinave pita dpir 
yajati dpaye sakha sakhye varenyah | tvam pita 'si nae tvam vayaskyit 
tava jamayo vayam | tvam jamir jandndm Agne mitro asi priyah | sakka 
aakhidhyah tdyah | tom Agno pitaram iehtibhir narak tvam bhratraya 
Samya tantirucham | tam putro bhavasi yas te ’vidhat | pita mata sadam 
tn ménushandm | Agne bhratah | Agnim manys pitaram Agnim apim 
Agnim bhrataram sadam it sakhdyam | i, 26, 8; i, 31, 10, 14, 16; i. 75, 4; 
4,161, 1; ii. 1,95 vi. 1, 5; v.4, 2; viii. 43, 16 ; viii. 64, 16; x. 7,3); and 
eome of his worshippers claim with him a hereditary friendship (i. 71, 
10. Ha no Agne sakhya pitryani pra marshishthah). He drives away 
and destroys Rakshases or Asuras (badhasva dvisho rakshaso amivah | 
pra Agnaye viscasuche dhiyamdhe asuraghne | Agni raksharei eedhati | 
ili, 15, 1; vii. 13, 1; vii. 15, 10; viii. 23, 18; viii. 43,26; x. 87,1; 
x. 187, 8). In hymn x. 87, he is invoked to protect the sacrifice 
(verse 9. tikshnena Agne chakshusha raksha yajnam), and to consume 
the Rakehases and Yatudhinas with hia iron tecth and by the most 
terrible manifestations of his fury (verse 2. Ayodamheh{ro archisha yatu- 
dhanin upa sprita jatavedak samiddhak | verse 5. Agne tvachah yatu- 
dhanasya bhindhi hittsrd*Saniy harasa hantu enam | verse 14. Pard sri- 
niki tapast ydtudhandn para ’gne raksho harasa Srinthi |). 


(2) -dgni’s births, and triple existence, 


Various, though not necessarily inconsistent, acoounta are given in 
the hymns of the birth of Agni. Sometimes a divine origin is ascribed 
to him, while at other times his production, or at least his mani- 
festation, is ascribed to the use of the ordinary human appliances. 
Thus he is said to have at first existed potentially but not actually in 
the eky, x. 5, 7 (quoted above in p. 51); to have been brought from 
the sky, or from afar, by Matarigvan™* (@ anyam [Agnin] divo Mata~ 

218 In Behtlingk and Both's Lexicon, ao. Mitaris‘van is seid (1) to denote a divine 
being, who, as the messenger of Vivasvat, brings down from heaven to the Bhrigus 


Agni, who had before been concealed ; and (2) to be a eocret name of Agni; and it 
iis remarked that the word cannot be certainly shewn by any text to be in the Vedio 
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ised jabhara | 2a jayamanah parame vyomant avir Agnir abhavan Mata- 
riboane | i. 60, 1; i, 98, 6; i. 148, 2; iL 5, 10; ti, 9, 5; vi. 8, 4); 
to have been generated by Indra between two clouds or stones (yo 
aémanor antar agnits jajana, ii, 12, 3); to have been generated by 
Dyaus, x. 45, 8 (Agnir amrito abhavad vayobhir yad ena Dyaur janayat 
suretah) ; to be the son of Dyaus and Prithivi, iii, 2,2; iii, 25, 1 (Agne 
Divah sanur asi prachetas tand Prithivyah uta visoavedah); x. 1, 2; x. 
2,7 (yam twa Dydvaprithiot yan toa apas Tvashta yan tod suja nima 
jajana); x. 140, 2; whom he magnified, or delighted, at [or by] his birth, 
4ii.8,11 (ubha pitard mahayann ajayata Agnir Dyavaprithivi bhariretasa), 
His production is also said to be due to the waters (x. 2,7; x. 91, 6), 
and to Tvashtri (1.95, 2; x.2, 7), He is elsewhere said to have been 
generated by the Dawns, vii. 78, 3 ({ Ushaso] ajtjanan stiryam Yajnam 
Agnim); by Indra and Vishnu, vii. 99, 4 ((Indravishaa) urwn Yajnaya 
chathathur  lokat janayanta Saryam Ushasam Agnim) ; generated or 


hyrans, # synonymo of Vayu. I add some observations on the samo subject, which 
had been made at an carlicr period by Professor ec in his illustrations of the 
Nirukta, p. 112, where he is elucidating R.V. vi. 8, 4 (“ Matarisvan, the messenger 
of Vivasvat, brought Agni Vaivvanara from ‘aay “The explanation of Mataris. 
van as Vayu" (which is given by Yaiska) “cannot be justified by tho Vedic toxts, 
and rests only upon the etymology of tho root seas. The numorous passages where 
‘the word is mentioned in the Rig-veda exhibit it in two sonscs. Sometimes it denotes 
Agui himeelf, us in the toxts i. 96, 9, 4; iii, 29, 4 (119); x, 124, 1, etc.; at other 
times, tho being who, as another Prometheus, fetches down from heaven, from the 
gods, the fire which had vanished from the earth, and brings it to the Bhrigus, 
4,60, 1; 4. 93, 6; iii, 2,13; fii. 6, 10; iii 9, 6, To think of this bringer of fire 
aaa man, as a sage of antiquity, who had laid hold of the lightning, and placed it 
on the altar and the hearth, is forbidden by those texts which speak of him as bring- 
ing it froma heaven, not to meation other grounds, As Prometheus bolongs to the 
superhuman class of Titans, and is only by this means enabled to fetch down tho 
spark from heaven, so must Matariévan be reckoned as belonging to those races of 
domigods, who, in the Vedic legends, are sometimes represented us living in the 
vociety of the gods, and somotimes as dwelling upon earth, As he brings the fire to 
the Bhrigus, it is said of these last, thut they heve communicated fire to mon (e.g, in 
i, 68, 6), and Agni is called tho son of Bhrigu (Barigavina). Matarisvan also 
aust ba reckoned as belonging to this half-divine race, “Tt may also be men- 
tioned that the eamo function of bringing down fire is ascribed in one text (vi. 16, 
13) to Atbarvan, whose name is connected with fire, like that of Mitarisvan ; and also 
that the sisters of Atharvan aro called Matarisvaris in x. 120, 9." Seo my article 
on Manu in vol. xx. of the Joura. B.A.S., p. 416, note. In one place (vii. 15, 4) 
Agni is called the falcon of the sky (divah syendiya), 

ae ALY. i, 83, 1. HiranyavarnGh suchayah paoakah yaeu jatah Savitd yaew 
Agnih | yah Agni garbham dadhirs scarps tah wah Spak tain ayonah bhavantsy 
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fashioned by tho gods, vi. 7, 1£ (janayanta dovah); viii. 91, 17 (tam 
tra "jananta matarak havi devdso angirah); x. 46, 9 (devas tatakshur 
manave yajatram); as a light to the Arya, i. 59, 2 (tami tod devaso jana- 
yonta devak oaisvanara jyctir id éryaya) ; or placed by the gods among 
the descendants of Manu, i. 36, 10; ii. 4, 3 (Agni devaso manushishu 
vikshu priyan dkub keheshyanto na mitram); vi. 16,1; viii. 73, 2. 
Yet although the son, he is also tho father of the gods, i. 69, 1 
(Bhuvo devandam pita putrah san). In viii, 19, 33, the superiority of 
the Fire-god to all other fires is shewn by their being declared to bo 
dependent on him like branches of a tree (yasya te Agne anys agnayah 
upakshito vayak toa); vii. 1, 14 (sa 1d Agnir agnin ati asti anyan). 

Agni is in ome passages represented as having a triple existence, by 
which may be intended his threefold manifestations, as the sun in 
heaven, as lightning in the atmosphere, and os ordinary fire in the 
earth, although the three appearances are elsewhere otherwise explained. 
Tn x. 88, we have the following verses: 

6 (= Nir. vii. 27). MMardha bhuvo bhavati naktam Agnis tata Siryo 
Sayate pratar udyan | 8. Saktavakan prathamam ad id Agnim ad id 
havir ajanayanta devah { sa osha yajno abhavat tanipas tah Dyaur 
veda tam Prithivt tam apak | 10 (= Nir. vii. 28). Stomena hi divi 
devaso Agnim ajtjanan Saktibhih rodasipram | tam & akrinvan tredha 
bhuve kam sa oshadhih pachati visvarapah | 11 (- Nir. vii. 29). Vaded 
enam adadhur yajniyaso divi devah Saryam aditeyam | yada charishna 
mithunac abhittam ad it prapaiyan dhuvanani vised | 

“6, Agni is by night the head of the earth: then he is born as 
the Sun rising in the morning.” 8. The gods produced first the hymna, 
then Agni, then the oblation. He was their protecting sacrifice: him 
Dyaus knows, him Prithivi, him the Waters. 10. With a hymn by their 
powers the gods generated Agni who fills the worlds: they formed him 
for a threefold existence: he ripens plants of every kind. 11 When 

10 Tt appear from Professor Anfrecht’s abstract of the contenta of the Mataya- 
that, in scction 116, the sun is said to enter into Agni during the night, and 
ito the sun by day. Catalogne of Bodl. Sanskrit MSS., p.41c. Tho Ait, 
. Vili, 28, says; Gdityo vai astam yann Agnim anupravisati | vo’ntardhiyate | .. 
Agnir vat udvan Viywm anupravisati | 80 'ntardhiyate |... . Vayor Agnir jayate 
prantd hi balad mathyamdno 'dhijayate | .... Agner vai Gdityo jéyate | “The sun, 
‘when setting, enters into Agni and disappears... . Agni, when blowing upwards, 
enters Vayu, and disappears... . Apni is produced from Vayu, for when attrition 
is taking place, he is bora from breath as foree. ‘The sun is produced from Agni.” 
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the adorable gods placed him, Sarya the son of Aditi, in the sky, when 
the moving twins came into being, then they (the gods) bebeld all 
creatures.” 

According to Yiska (Nir. vii. 27} it is intended in verse 6 to repre- 
sont the aun as identical with Agni (“tatah saryo jayate pratar udyan” 
ta eva). The same writer tella us (Nir. vii. 28) that according to his 
predecessor Sakapini the threefold existence of Agni, referred to in 
verse 8, is his abode on carth, in the atmosphere, and in heaven 
(tredha” Byavaya “ prithinyam antarikshe divi” iti Sakapansh), and 
adds that a Brihmana declares his third manifestation to be the Sun 
(“<yad arya divi tritiyam tad asav adityah” iti hi brakmanam). The 
constantly moving twins, mentioned in verse 11, are Ushas and the 
Sun according to Yiska (Nir. vii. 29. Sarvadd sahacharindo Ushas cha 
Aiityas cha). Agni would thus be identified not only with Strya the 
celestial, but with Indra or Vayu, the aerial or atmospheric deity, 
according to passages of the Nirukta vii, 5, already quoted in p. 8; 
and with Vishnu, if we adopt the interpretation of that deity’s throe 
steps given by Sakapini in Nir. sii. 19, a8 expounded by the commen- 
tator Durgicharya, viz. that Vishou abides on earth as terrestrial fire, 
in the atmosphere in the form of lightning, and in the sky as the Sun 
(“Prtthivyam antarikshe divi” iti Sakapanth | parthivo 'gnir bated 
prithivyam yat kinohid asti tad etkramate tad adhitishthati | antarikshe 
oaidyutamana divi Suryatmana).™ Io R.Y. x, 46,1, = Vaj. 8. xii. 18, 
(sce also verse 2) a threefold origin is ascribed to Agni, the first from the 
heaven, the sccond from us (i.e. apparently from the earth), and the third 
from the waters, which may mean the atmosphere ™ (Divas pari pratha- 
mam jajne Agnir asmad dvitiyam pari jatavedah | tritiyam apsu) The 
same three abodes of Agni are perhaps referred to * in x. 66,1 =8.¥, 
i. 65 (idate te ekam parah u te cham trittyena jyotisha sam visasva), Tn iii, 
26, 7 (=Vaj.S. xviii. 66), ho is called arkas tridhatus, a threefold light, 

81 Quoted in the 4th vol. of this work, p. 56. 

3% See above, p. 39, note 73. Sce Comm. on Vaj, 8. xii. 18, 

38 ALV. xii. 1, 20. Agnir divah & tupaté Agner devasya uru antariksham | Agni 
sartisah indhate havyasaham ghritapriyam | “Agni glows from the sky; to Agni 


elongs the brond air; men kindle Agni, the bearer of oblations, the lover of butter.” 
Comparo A.¥, xiii. 3, 21, and xviii, 4, 11. 

¥4 So the Scholiast on the Sima-veda understands the verse, as I Joan from 
Professor Benfey’s note to his translation, p. 216. 

3 Compare A.V, viii. 39, 9. 
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inv. 4, 8 ¢rishadhastha (according to Sayana=érishu divyddishu sthaneshu 
athita), occupying three abodes, and in viii. 39, 8 tripasthya, having 
three homes. In i, 95, 3, he is said to have three births, one in the 
ocean, another in the sky, and a third in the waters (trini jana pari- 
Dhishanti asya samudre chain divt ekam apsu), which Sayana understands 
Ist of the submarine fire (vadavdnala), 2nd of the sun, and 3rd of the 
lightning. He is elsewhere called dvijanman, having two births, i. 60, 
1; i. 140, 2; i. 149, 2, 8, which Sayana explains either as born of 
the Heaven and Earth, or from two sticks, or because he gras ono birth 
from the sticks and a second when he is formally consecrated; but is 
said in one of these passages to dwell in the three lights (abhi... frt 
rochanani ... asthat). 

In ii. 9, 3, two places of birth only are mentioned—an upper 
(parame janman), and 2 lower (avare sadasthe)—which Sayana inter- 
prets of the sky and the atmosphere; and in viii. 48, 28, in like 
manner, only two are alluded to, the celestial, and that in the watere 
{yad Agne divijah asi apsujczh va). 

Tn x. 91, 6, 25 we have already seen, his generation is ascribed only 
to the waters, the mothers. (Compare iii. 1, 8; iii. 9, 4.) 

In A.V. iv, 39, 2, the earth is said to be a cow, and Agni her calf 
(Prithivt dhenus tasyah Agnir vateah). In verses 4 and 6, Vayu is 
said to be the calf of the air, and Sirye of the sky. 

In different passages the process of friction,*” by which the god is 








$m Bee Ailaroya Brahmans, i. 16, and Professor Houg’s translation, pp. 361, I 
add here a sentenco or two from this work (Ait. Br. i. 16) to illustrate what the texts 
above quoted say of the power of Agni to hallow all sacrifices, although in dhe present 
ose a special rite is referred to: ed exhd avargyi Ghutir yad Agnyahutih | yadi ho 
ai apy abyikmanokto yads duruktokto yajate atha ha esha Ghutir gachhaty eva devin 
na papmand samerijyate |The Agni oblation is that which conducts to heaven. 
Even if a man who is called a no-Brahmau, or a person of bad reputation, perform it, 
still this oblation goes to tho gods, and is unaffected by the sin (of the porformer).”” 
See Professor Heug’s translation, p. 38, note 17, ‘The Satapatha Brimana, ii, 3, 3, 1, 
relates that Agni, when created by Prajapati, began to bum everything, and throw 
the world into confusion, ‘Thereupon the crestures who then existed sought to crush 
him. Not being able to bear this, he came toa man and said, “I cannot enduro 
this; let me enter into thee, Having generated me, nurse me; and if thou wilt do 
this for me in this world, { will do the same (or thee in the noxt. The man agreed 
(ea yatra Agnita sasrije ea idais jatah sarvam eva dagdhuis daithre | ity ova doilam 
eva | th ye tarhi prajah Gaus tah ha enah sampeah{um dadhrire | 40 'titikshami- 
nok purusham ova abbyeyiys | 2. Sa ha woache “na vai aham idaih titikshe hanta 
608 provibani | tam wis janayites bidhrihi | 90 yathaica mam team aamin lohe jana 
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asuy generated by his worshippers, is described or alluded to. In 
iii, 29, 1 ff, it is said: astidam adhimanthanam aati projananah kyi- 
tam | efam vtspatnim abhara Agnim manthima pirvatha | 2. (=8.V, 
i. 79) Aranyor nihito satavedah garbhah iva sudhito garbhiatshu | dive 
dive idyo jagrivadbhir haviskmadbhir manushyebhir Agnih | 3.(=Vaj. 8. 
xxxiv, 14) Uitandyam ava bhara chikitoan sadyah pravita vrishagam 
jajana | “This process of friction, of generation, has begun ; bring this 
mistress of the people (the lower arani, or wood for friction) ; let us rub 
out Agni as heretofore.” 2. This god is deposited in the two pieces of 


ited dharishyasi cvam eva ahain tetm amushmin loke janayited bhariehytims” iti | 

“tach” iti tam janayited abhibhak). Herodotus, iii. 16, tells us what the Egyptians 
thought of Agni: Alyuwrlo 8% vevduuora 76 wip Mnploy elvar tuyuyor, xdvra. 88 
airb nareotlay rd rep ty AdBp, TAnodey BE abtd cis op? svvarodvhoxew THE 
kar éadiondry, 

31 Hence, perhaps, it is that he is called dviemita, born of two parents (j, 31, 2). 
As regards dei-jawnd having a double birth (i. 60, 1; i. 140, 2; i, 149, 4, 5,) nee 
above, Ho is also called +hiiryauna, having muny births (x. 6, 1). In RV. i. 95, 2, 
he is said to bo produocd by the ten youag women, i.e, the ten fingers (data tmadi 
toashtur janayanta garbham atundriso yuvatayah). Seo Roth, Llustrations of 
Nirukta, p. 120; Boufey’s Oriont und Occident, ii, 610; and Roth's Lexicon, 2.07, 
tvashfré and yuvati, In iii, 29, 3, he is callod the son of Ila, whatever sense we 
ascribe to this word. In regard to the persone or families by whom the sucrificial 
fire is supposed to have been first kindled, and the rites of Aryan worship introduced, 
viz. Manu, Angiraa, Bhrign, Atharvan, Dadhyauch, ete., sce my paper on “Manu, 
the progenitor of the Aryan’ Indians," in vol. xx. Journ. RA.S., pp. 410-416, I 
eubjoin some of the paseages there quoted: i. 36, 19. Ni tvdm Ague manur dadhe 
Gyotir jandya saivate | Manu has placed theo (here) a light to all (generations of) 
men.” vii. 2, 8. Munushvad Agnim Manunt swniddhan san adhvardya nadum in 
smahema | “Let us, like Manu, ever attract to the sacrifice Agni, who wes kindled by 
Manu.” x. 63,7. Yebhyo hotram prathanam aysje Manur samiddhagnir manana 
sapta hotyibhih | te Adityiih abhayah farina yachhata|“O yo Adityas, to whom 
Manu, when he had lighted Agni, presented, in company with seven hotri priests, 
with his heart, the first oblation, bestow on us secure protection.” x. 69, 8, Yat te 
Manur yad anikam Sunitrak samidhe Agne tad idaim naviyah | “That lustre of 
thine, o Agni, which Manu, which Sumitra kindled, is the same which is now 
renowed.” viii. 43,13. Uta tei Bhpiguoat suche Manushoad Agne thuta | Angivas- 
ead havamahe | “ Like Bhrigu, like Manush, liko Angiras, we invoke thee who hast 
been summoned to blaze.” vi. 16,13. Todm Agne pushkarad odhi Atharod nir 
amanthata | 14. Tam u toi Dadhyaitit rishih putrah idhe Atharvanah | 13.“ Agni, 
Atharvan drew thee forth from the lotus leaf. 14, Thee, Dadhyanch, the son of 
Atharven, kindled." x, 21, 5. Aguir jato Atharvand vidad visvani kavyai | bhuoad 
dito Vivasatak |“ Agni, ptoduced by Atharvan, knows all sciences. He has be- 
come the messenger of Vivasvat.” i. 68,6. Dadhush fod Bhrigavo manuaheahu @ | 
“The Bhrigus have placed thee among mon.” x, 46, 2. Imam vidhanto apaiis 
sadasthe patui na nackjam padair anu guan | gub’ chatantam wsijo namobhir 
tekhanto dhirah Bhrigave evindan | “Worshipping, and desiring aim with obeisznces, 


1 
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wood, as the embryo in pregnant women. Agni is daily to be lauded by 
men bringing oblations and awaking (early), 8. Skilled [in the process], 
bring [the upper piece of wood] into contact with the lower, lying 
recumbent: being impregnated, she speedily brings forth the vigorous 
(Agni).”** Compare R.V. i. 68, 2, where it is noticed as remarkable 
that a living being should spring out of dry wood (sushkad yad deva 
vo janishihad); ii. 23, 2,3; vii. 1,1; x. 49,15; x. 7,5. He is 
produced from the two sticks as a new-born infant, v. 9, 3 (uéa oma 
yaih Sikuis yathd navai janishtha arani); viii. 23, 25 (sdnun vanas- 
patindm), Strange to say, cries the poet, addressing himself to both 
worlds, the child, as soon as bora, begins with unnatural voracity to 
onsume his parenta, and is altogether beyond his mortal worshipper’a 
comprehension, x. 79, 4 (tad vim ritam vodast prabractmi jayamano 
matara garbho atti | néham deoasya martyas chiketa), But when born 
he is like the wriggling brood of serpents, difficult to catch, v. 9, 4 
(uta ema durgribhiyase putro na hvdrydndm). Wonderful is his growth, 
snd his immediate activity as a messenger, eceing ho is born of a 
mother who cannot suckle him, x. 115, 1 (chitrak it Sifos terunasya 
vakshatho na yo matarav apyeti dhatave | anadhah yadi jijanad adha 
cha nu vavaksha eadya mahi datyam charan); but he is nourished and 
developed by the oblatiéns of clarified butter which are poured into 
his mouth, and which he consumes, iii. 21, 1 (stokdndm agne medaso 
ghritasys hotah prasana | ‘Agni, invoker of the gods, eat those 
portions of fat and butter;” see also verses 2 and 8); v. Il, 8 
(ghritena toa avardhayan); v. 14, 6; viii. 89, 3 (Agne manmant 
tubhyam kam ghritam na juhve dsani); viii. 48, 10,22; x. 69,11; 
x. 118, 4, 6, and ..V. i. 7, 2 (Agne tailaaya praédna). 

In iii. 26, 7, he himself exclaims ‘‘ butter is my eye” (ghritan me 
ohakshub). 


the wise and longing Bhrigus have followed him with their steps, like a lost animal, 
and have found him concealed in the receptacle of the waters.” In vili. 23, 17. 
‘Kavya Udanaa is said to have established Agni to be a priest for men (Usana Kavyat 
tv ni hotiram astidayat | Gyajim tol manave jatavedasem). 

#8 ‘The ancient Indians regarded the upper piere of wood as the mele, and the 
lower as tho female, factors in the genoration of Agni. Bee the 8rd vol, of this work, 
p. 46, note 52. 
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(3) His epithets and characteristice, 


His epithets are various, and for the most part descriptive of his 
physical characteristics. He is sarpirasuti, ghritanna, butter-fed (ii. 
7, 6; vii. 8,15 x. 69,2); ghrita-nirnik, butter-formed (iii, 17, 1; 
iii, 27, 5; x. 122, 2); ghrita-kesa, butter-haired (viii. 49, 2); ghrita- 
prishtha, butter-backed (v. 4,3; v. 37,1; vii. 2,4; x. 122, 4); 
ghritapratika, gleaming with butler (iii. 1, 18; v.11, 1; x. 21, 7); 
ghrita-yoni, issuing from butter (v. 8, 6, compare ii. 8, 11); dreanna, 
fed by wood (ii. 7, 6); dhama-Ketu, having smoke for his mark, signal, 
or ensign (i. 27, 11; 1.44, 8; i. 94, 10; v.11, 8; viii. 43, 4; viii, 
44,10; x. 4,5; x. 12, 2); ho sends up his smoke like a pillar to the 
sky, iv. 6, 2 (meta iva dhiimare stabhdyad wpa dyam); vii. 2. 1 (upa 
sprifa divyam sdnu stiipaih); vii. 8, 8; vii. 16, 3 (ud dhamdso 
arushdeo divispriéah [asthuk}; his smoke is waviug, his flame cannot 
be seized, viii, 23, 1 {charishnudkimam agribhitasochisham); he ia 
driven by the wind, and rushes through the woods like a bull lording 
it over a herd of cows, i. 58, 4, 5 (vane @ vatachodito yathe na sdhvdn 
ava vati varrsagah); i. 65, 8. He is a destroyer of darkness, i. 140, 1 
(tamohan), and sees through the gloom of the night, i. 94, 7 (ratryag 
chid andho ati deva pasyast). The world, which had been swallowed up 
and enveloped in darkness, and the heavens, are manifested at his 
appearance, and the gods, the sky, the earth, the waters, the plants 
rejoice in his friendship, x. 88, 2 (yirnam bhuvanam tamasa ’pagilham 
Gvih svar abhavaj jate Agnau | tasya devah prithivi dyaur wldpo arana- 
yonn oshadhif sakhye asya). He is chitra-bhanu, chitra-Sochih, of bril- 
liant lustre or blaze (i. 27, 6; ii. 10,2; v. 26, 2; vi. 10, 3; vii. 9, 
3; vii. 12,1; viii. 19, 2), ardhve-dockis, upward-flaming (vi. 15, 2), 
dukra-Sochth, bright-flaming (vii. 15, 10; viii, 23, 20), pavaka- 
Sockia,®* with clear flames (vili. 48, 31), Sukra-varna, Sucht-varna, 
bright coloured (i. 140, 1; v. 2, 8), Sochishkeda, with blazing hair 





38 Agni is also styled #¥rasochis in viii: 60, 10 (=S.V, ii, 904), 14 (=8.V. 1. 49), 
and gira in viii. 43, 31. On the last plece Sayana explains éira as sleeping or lying 
in the sucrifices (yajneshu ¢ayanayasilan!). On viii. 60, 10, he makes the eompound 
word = aiana-/ta-joalam, ‘he whose flame pervades.” On the 14th verse he takes 
it os < dayana-svabhdva-rochishkam, “he whose brilliance bas the character of lying 
or alesping.” Tn both places Professor Benfey renders it “ glearaing like lightning,” 
Professor Roth, Iustr. of Nir., p. 42, thinks Sirs may mean “ piercing.” 
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(i. 45, 65 iii, 14, 1; ii 17, 15 ii 27,4; v. 8,2; Vv. 41, 10), 
hari-kega, with tawny hair (iii. 2, 13), golden-formed (iv. 3, 1; x. 
20, 9, Atranya-ripam jonita jajana), and hirt-émaéru, with golden 
beard (v. 7, 7). He carries sharp weapons, tigmaheti, tigmabhrishty 
(iv, 4, 4; 1. 5, 8), he has sharp teeth, tigmajambha (i. 79, 6; i. 148, 
5; iv. 5, 4; iv. 15, 5; viii. 19, 22), burning teeth, tapwrjambha 
(i, 58, 5; viii. 23, 4), brilliant teeth, éuchidant (v. 7, 7), golden teeth, 
htragyadant (v, 2, 3), iron grinders, ayodamshfra (x. 87, 2), and sharp 
and conguming jaws (viii. 49,18; x. 79, 1 (tigmah asya hanavah | 
nana hana vibhrite sam bharete asinvatt bapsatt hart attak). Aocord- 
ing to ono passage, he is footless and headless (apad asirshd, iv. 1, 11), 
and yet he is elsewhere said to have a burning head, tapurmardha 
(vii. 8, 1), three heads and seven rays, trimirdhanam saptaraimim 
(i. 146, 1; ii. 5, 2), to be four-eyed, chaturaksha (i. 81, 18), thousand- 
eyed, sahasraksha (i. 79, 12), and thousand-horned, aahasrasringa 
(v. 1, 8)” He is drishnadhean, krishnavarttant, hrishna-part, ic. his 
path and his wheels are marked by blackness (il. 4, 6; vi. 10, 45 vii. 
8, 2; viii. 23, 19); he envelopes the woods, consumes and blackens 
them with his tongue (i. 143, 5; v. 41, 10; vi. 60, 10, archisha vend 
vised parishvajat | krishna karoti jikvaya); x. 79, 2, asinvann atti 
jihcaya vandni); he is afi-devouring, vivad (viii. 44, 26); driven by 
the wind, he invades the forests, and shears the hairs of the earth, 
i. 65, 4 (sbhyan na raja vandni atti | yad vatajato vana vi asthad Agnir 
ha dati roma prithicyah), like a barber shaving a beard, x. 142, 4 
(yada te-vdto anuvdti sockir vapteva Smasru vapasi pra thima). Ho 
causes terror, like an army let loose, i. 66, 8 (aeneva srishtd aman 
dadhati); i, 148, 2; x. 142, 4 (yad udvato nivato yas! bapsat prithag 
eshi pragardhiniva send). His flames roar like the waves of the sea, 
i, 44, 12 (yad devandm mitramahah purohitao antaro yast dityam | 
sindhor iva prasvanitasah armayo Agner bhrdjante archayah). He sounds 
like thunder, vii. 3, 6 (divo na te tanyatur elt éushmah); x. 45, 4 
(akrandad Agnih stanayann iva Dyauh™); viil. 91,5; he roars like 

490 In one place (viii. 19, 32) Agni is called sahasra-mushka, which the commentater 
explains by bahu-tejaska, having many flames, The same epithet is, as wa have 
een, applied in B.V, vi. 46, 3, to Indra, where Sayana makes it equivalent to ealasra- 
depha, mille membra genitalia habens. 

1 It is to be observed that in this passage Dyaus, aud not Indra, is described as the 
thunderer. Soe above p. 118 f,, the reference to the question whether Dyaus had 
ecm superseded by Indes. 
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the wind, ibid. (huve vitasoanam kavim Parjanya-krandyam sahah | 
Agnin samudravasasam™); like a lion, iii. 2, 11 (ndnadan na aitihah) , 
and when he has yoked his red, wind-driven horses to his car, he 
bellows like a bull, and invades the forest-! ees with his flames; the 
birds are terrified at the noise when his grgss-devouring sparke arise, 
i. 94, 10 (yad ayukthak arusha rohita rathe vatajatd vrishabhasyeva te 
ravah | Gd invasi vanino dhimaketina | 11. Adha svanad uta bibhyuk 
patatrino drapsah yat te yavasddo vi asthiran). He is resistless as the 
resounding Maruts, and as the lightnings of heaven, i. 148, 5 (na yo 
vardya Marutam iva svanah seneva srishta divya yatha éanik). He has 
a hundred manifestations, and shines like the sun, i. 149, 3 (sure na 
rurukvan éataima) ; vii. 3, 6. His lustre is like the rays of the dawn 
and the sun, x. 91, 4 (a te chikitre ushasdm tva etayah arepasah stiryas- 
yeva raémayak), and like the lightnings of the rain-cloud, ibid. 5{~8.V. 
ii, 382, tava ériyo varshyasyeva vidyutah) ; and’he is borne on a chariot 
cf lightning, iii, 14, 1 (eidyedratha), on a luminous ear, i, 140, 1 
(jyotcratha),®™ i, 141, 12 (chandraratha); iii, 6, 3; v. 1.11 (a adya 
ratham bhanumo bhanumantam Agne tishtha); on a brilliant, x. 1, 5 
(chitraratha), golden, iv. 1, 8 (Airanyaratha), on an excellent or 
beautiful car, iii, 3, 9 (sumadratha) ; iv. 2, 4 (suratha). This chariot 
is drawn by horsea or mares characterized as butter-backed (ghrita- 
prishtha), wind-impelled (vatajata), beautiful {svaévu), ruddy (rohit), 
tawny (arusha), active (jirasva), assuming all forms (vilvardpa), and 
mind-yoked (manoywj), and by other cpithets (i. 14, 6, 12; 1. 45, 2; 
4,94, 10; i. 141, 12; i. 4, 2; i 10,2; iv. 1, 8; iv. 2, 2,4; 
iv. 6, 9 (riyumushka!); vi. 16, 43; vii. 16, 2} vill. 43, 16; x, 7, 4; 
x. 70, 24,), which he yokes in order to summon the gods, i. 14, 12 
(tabhir devan thavaha) ; iii. 6, 6 (ritasya va kesind yogyabhir ghritas- 
nuvd rohita dhuri dhishva | athavaha decan deva vidodn | 9,4 ebhir 
[devath] Agne saratham yahi arvdii); viii. 64, 1 (yuksha hi devahita- 
man asvan Agne rathir iva). 





32 Hero it will be noted, he is also said “to be clothed with, or enveloped by, the 
ocean.” The same epithat had also occurred in the preseding verso (=8., i, 18), 
where the rishi is also said to invoke the bright god, as did Aurva, Bbrigu, and 
Apnavina (Aurvabbyigueat suchim Apnavina-vad & huve Agnith semudra-vieasen). 

%33 The same epithet is applied to the gods in gencral in x. 63, 4. 
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(4) High divine functions assigned to him. 

The highest divine functions are ascribed to Agni. He is callod the 
divine monerch (samrdjo asurasya), and declared to be etrong as Indra, 
vii. 6, 1 (Jndrasyeva pra tavasas kritani vande). Although (as we have 
seen above) he is described in some passages as the offspring of heaven 
and earth, he is said in other places to have stretched them ont, 
iit, 6, 5 (tava krated rodasi & tatantha); vii. 5, 4; to have spread out 
the two worlds like two skins, vi. 8, 3 (vt charmaniva dhishane avarta- 
yat); to have produced them, i. 96 4 (janita rodasyoh); vii. 5, 6 
(Dhuvant janayan); to have, like the unborn, supported the earth and 
sky with true hymns, i. 67, 8 (ajo na Esha dadhara prithivimh tas- 
tambha dyam mantrebhi satyaif); to have, by his flame, held aloft the 
heaven, iii, 5, 10 (ud astambhit samidha nakam rishoah); to have kept 
asunder the two worlds, vi. 8, 3 (vi astabhaad rodast mttro adbhutah) ; 
to have formed the mundane regions and the luminaries of heaven, 
vi. 7, 7 (vi yo rajaist amimita sukratur vaiseanare vi divo rockana 
kavih); vi. 8,2; to have begotten Mitra, x. 8, 4 (jarayan Mitram), 
and caused the sun, the imperishable orb, to aseend the sky, x. 156, 4 
(Agne nakshatram ajaram & siryah rohayo dio’) ; to bave made all that 
flies, or walks, or stands, or moves, x. 88, 4™ (sa patatri itearait 
athah jagad yat Seatram agnir akrinod jatavedah) ; to adorn the heaven 
with atars, i. 68, 5 (pipesa naka stribhir damanah). He is the head 
(mirddha) and summit (kakud) of the sky, the centre (nabhi) of the 
earth (i. 59,2); compare verse 1; vi. 7,1; viii. 44, 16; x. 88, 5; 
he props up men like a pillar, i. 59, 1 (sthineva jandn upamid yayantha); 
iv. 5, 1 (aniinena tythata vakshathena upa stabhayad upamin na rodhah). 
‘His greatness exceeds that of heaven and all the worlds, i, 59, 5 
(Divas chit ts brihato jatavedo vaisvanara pra rirtche mahitvam) ; iii 
8, 10 (Jatah dprino bhucandnt rodasi Agne ta visva paribhar asi tmand) ; 
iii. 6, 2.5 He, the destroyer of cities, has achieved famous exploits 








alt verse (x. 88, 4) is quoted in Nirukta, v. 3. Dung, the commentator 
i i subjects all things to himeclf 
at the time of the mundane dissolution, ‘The gods are said in the same hymn (x. 
88, 7,) to have thrown into Agni an oblation accompanied by hymn, and in verne 9, 
this oblation is atid to have consisted of all creatures or all worlds (bhuvandini vided), 
3% Epithets of this description may have been originally applied to some other god 
to whom they were more suitable than to Agni, and subsoquently transferred to him 
by his worshippers iu eumdlation of the praises lavished on other deities, 
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of old, vii. 6, 2 (purandarasya girbhir & vivdse Agner vratant pireya 
mahani). Men tremble at his mighty deeds, and his ordinances and 
designs cannot be resisted, ii. 8, 8 (yasya vratam na miyate); ii. 9, 1= 
Vaj. 8. xi. 86 (adabdhavrata-pramatir . .. Agni); vi. 7, 5; viii. 44, 
25; viii, 92, 3 (yasmad rejante krishtayas charkrityant krinvatah). 
Earth and heayen and all beings present and future obey his com- 
mands; vii. 5, 4 (tava tridhatu prithivt uta dyaur vatsvdnara vratam 
Agne sachenta); A.V. iv. 23,7 (yasya idam pradisi yad rochate yaj 
jatam janitavyam cha kevalam | staumi Agnim nathite yohavimi). He 
conquered wealth, or space, for the gods in battle, i. 59, 5 (yudha 
devebhyo varivas chakartha) ; and delivered them from calamity, vii. 
13, 2 (team devan abhisaster amunchak). He is the conqueror of 
thousands (sahaerajit), i. 188, 1. All the gods fear and do homage 
to him when he abides in darkness, vi. 9, 7 (vifve devah anamasyan 
bhiydnds tam Agne tamasi tasthivamsam). He is celebrated and 
worshipped by Varuna; Mitra, the Maruts, and all the 3,339 gods, 
iii, 9, 9 (trint Sata trt sahasrdnt Agnit triméach cha devah nava 
chasaparyan); ili, 14, 4 (Mitraé cha tubhyam Varunah sahasvo 
Agne visve Marutah sumnam archan); x. 69, 9 (devag chit te ame 
ritah jatavedo mahimanam Vadhryagoa pra vochan). Yt is through 
him that Varuna, Mitra, and Aryaman triumph, i. 141, 9 (traya he 
Agne Varuno dhritavrato Mitrah sasadre Aryama suddnavah). Ha 
knows and sees all worlds, or creatures, iii. 55, 10 (Agnis td vidva 
Bhuwanant veda); x. 187, 4 (yo viivd *bhipagyati Bhuvand sav cha 
pasyati).™* He knows the recesses of heaven, iv. 8, 2, 4 (vidoan 
Grodhanam diva), the divine ordinances and the races or births of 
of goda and men, i. 70, 1, 3 (@ daivyani vrata chikitvan & manushasya 
janasya janma | eta chikitoc bhamd ni pahi devanam janma martamé cha 
tidvdn); iii, 4, 11; vi. 15,185; the secrets of mortals, viii. 39, 6 
Agnir jata devanam Agnir veda martdnam apichyam); and hears the 
invocations which are addressed to him, viii. 43, 23 (tam ted vaya 
havamahs syinvantam jatavedasam). He is asura, “the divine,” iv, 2, 5; 
y. 12,1; v.15, 1; vii. 2, 3; vii. 6, 1. 











4 These same words are in ili, 62, 9, epplied to Pashan: See above, p. 172, 
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(5) Agnse relations to his worshippers. 


The votaries of Agni prosper, they are wealthy and live long, 
vi. 2, 4, 5 (samidha yas te ahutin nisitim martyo nagat | vayavantanh 
ea pushyati kshayam Agne Satayusham) ; vi. 5, 5 (yas te yajnona sami- 
Gha yak ukthair arkebhih atino sahaso dadagat | sa martyeshu ampita 
prachetih réy& dyumnena Sravasd vi bhatt); vi. 10, 8; vi. 18, 4; 
vi. 15, 11; vii. 11, 2; viii, 19, 5, 6; vili. 44, 15; viii, 73,9. He 
is the dcliveror (compare viii, 49, 5) and friend of the men who 
comes to him with fine horses and gold, and a chariot full of riches, 
and delights to entertain him os a guest, iv. 4, 10 (yas #v@ avatvah 
suhiranyo Agne upayati vasumata rathena | tasya trata bhavasi sakhe 
yas to atithyam dnushag jujoshat); and grants protection to the 
devoted worshipper who sweats to bring him fuel,” or wearies 
his head to serve him, iv. 2, 6 (yas ts idhmah jabharat sishvidano 
mirdhinam c& tatapate toaya | Bhuvas tasya svatavan payur Agnes). 
‘He watchca with a thousand eyes over the man who brings him food 
and nourishes him with oblations, x. 79,5 (yo asmai annam trishe 
adadhati ajuair ghritatr juhoti pushyati | tasmai sakasram akshabhir vi 
chakske). He bestows on his servant a renowned, dovout, excellent, 
incomparable son, who confers fame upon his father, v. 25, 5 (Agnis 
tuvitravastamam tuvibrakmanam uttamam | atirtam Sravayatpatim pu- 
tram dadati dasushe). He gives riches, which he abundantly com- 
manda, i. 1, 3 (Agnina rayim agnavat); i. 31, 10 (toam Agne pramatie 
twam pita si nas team vayaskrit tava jamayo vayam | sam tua rayah 
fatinah sam sahasrinak suviram yanti cratapim adabhya) ; i, 36, 4 
(visvai so Agne jayati toaya dhanam yas te dadaéa martyah). The man 
whom he protects and inspires in battle conquers abundant food, and 
can never be overcome, i. 27, 7 f.=S.V. ii. 765 £. (yam Agne priteu 
martyan avah cijeshu yam jundh | sa yantd gasvatir sehah | 8. Nakir 
asya sahantya paryeti kayasya chit), No mortal enemy can by any 
wondrous power gain the mastery over him who sacrifices to this god, 





337 Tn viii, 91, 19 f. the rishi informs Agni that be has no cow which would yield 
butter for oblations, and no axe to cut wood withal, and that therefore his offering is 
such as the gol sees: and he bogs him to accept any sore ot wooa se may theow 
into him (na Ai me asti aghnya na avadhitir ecananvats | atha etadrig bharimi te | 
20. Yad Ayne kiini Kini chid & te davitni dadhmasi ta jushasva yavishthyo). 

438 Such is the sense assigned by Styaga to the epithet érdeayat-patio. 
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viii, 23, 15 (na tasya mayaya chana ripur isite martyah | yo Agnaye 
dadasa havyadatibhik). Ho also confers, and is the guardian and lord of, 
immortality, i. 81, 7 (tram tom Agne amritatve uttame marttamh dadhasi) ; 
vii. 7, 7 (amritesya rakshita) ; vii. 4, 6 (38 Ai Agne amritasya bhireh), 
He was made by the gods the centre of immortality, iii. 17, 4 (amrit- 
asya nabhif). His worshippers seek him with glad hearts, viii. 43, 31 
(apidbhir mandrebhir imahe). In a funeral hymn Agni is supplicated 
to warm with his heat the unborn part™ of the deceased, and in his 
auspicious form to carry it to the world of the righteous, x. 16, 4 
(ajo bhagas tapasd tan tapasva taih te Sochis tapatu tam te archih | yas to 
Sivde tanvo jatavedas tabhir oahainah sukpitim u lokam). He carriea 


399 Professor Aufrecht thinks that this is not the senso of the words, and that they 
mean: The goat (with whose skin the dead is covered) is thy share; that consume 
with thy heat ; that be consumed with thy flash and flame,” etc. ; and compares 
Afvalayanag Grihya Sotras iv. 2,4; 9,20; and Katyayanad Strante Sitras, xxv. 
7, 34. [gather from the-fact that this passage is cited in the Lexicm of Messy. 
Bobelingk and Roth under oje 1, c (where the sense of goat is assigned to the worl), 
that they are of the samo opinion as Professor Aufrecht, I think, however, that tho 
rendering I have followed is more egrecable to the context. In the preceding verses 
land 2, Agni kad been besought not so to burn the body of the decease as to 
dostroy it (comparo R.¥. i. 162, 20), but after having sufficiently “cooked” the man 
(yada dritat Kyinavak), to send him to the Fathers, 1n verse 3, the different ele- 
ments of which the body, when living, was composed, are commanded to return to 
‘the sources fiom which they wero at first derived ; and then in the verse hefore us 
(as I understand it), the god is besought to warm the man’s unbora part, and conv 
it to the world of the righteous. In the text there is no word answering tu “ thy 
which haa, therefore, to be supplied by those who understand aja of a goat. It is 
more natural to suppose that it is the soul of the departed man than that of a goat 
which is to be conveyed to the world of the righteous; (although T am aware 
that Manu, v. 42, declares that cattle which are sacrificed go to heaven, and tho 
samo is aaid of the sacrificial horse in R.V, i, 162, 21, and i. 168, 12 f.); and in tho 
following verse (x. 16, 5) it ia evidently the man who is said to have been offered to 
Agni, and whom Agni is besought to dismiss to the Fathers. My rendering bas the 
support of Professor Miller (Joura. of Germ. Or. Soc., vol. ix. p. xv.), who trans 
Jaton ajo bhaigah by “das ew'ge Theil,” the eternal part, and of M, Langlois, who 
renders it “uns portion immortelle.” These verses, x. 16, 1-5, will be found quoted. 
at length in the section on Yama. 

4&0 Some further verses of this hymn will be quoted in the section on Yame. In 
verse 9, the kravydd Agni, the consumer of carrion, or of the dead, is spoken of as 
an object to be repelled. In the Vaj. 8. i. 17, Agni is prayed to drive away two of 
hia own forms, the mad and the Aravyad, and to bring the sacrificial fire (apa Agno 
Agnim amidai jahi wish kravyidam sedha | & devaygjain caha), where the com- 
mentator says that three Agnis are mentioned, the one which devours raw flesh 
(Gmad) which is the common culinary fite (laukiko 'gnih), the second the funereal 
(bravyat | davadahe kravyam mamheam atts iti kravyat ehitagnih), end the third the 
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men across cAlamitics, as in a ship over the sea, or preserves from 
them, iii. 20, 4 (parshad vied 'ti durita grinantam); v. 4, 9 (viboans no 
durgaha jatavedah sindhwm na ndva durita ti parehi); vii. 12, 2 (ve 
maln& vibod duriténi aahodn | aa no rakehishad duritad avadyat), All 
blesainga issue from him as branches from a tree, vi. 13, 1 (tvad vised 
wubhaga saubhagani Agne vi yanti vanino na vaydh). He is like a 
‘water-trough in a desert, x. 4, 1 (dhanvann iva prapa asi Agne). All 
treasures are congregated in him, x. 6,6 (sam yasmin visvd vasint 
jagmuli); he commands all the riches in the earth, the upper and lower 
oceans, the atmosphere, and the sky, vii. 6, 7 (4 devo dade budhnyad 
vasins vaisvanarah udita etryasya | & samudrad avarad & parasmad a 
Agnir divak d prithioyah) ; x. 91, 3 (vasur vasinam kehayast team 
ekak id dyad cha yani prithtet cha pushyatah). He is, in consequence, 
continually supplicated for all kinde of boons, riches, food, deliverance 
from enemies and demons, poverty, nakedness, reproach, childlessness, 
hanger, i. 12, 8,9; i. 86, 12; i. 58, 8,9; ii 4,8; ii 7,2, 3; 
$i. 9, 55 Hi. 1, 21; ii. 13, 75 iii. 16,5; iv. 2,20; iv. 8,14; iv. 11,’ 
6; v. 3,11; vi I, 22f5 vi 4,8; vi. 5,75 vi 6,75 vil. 1,5, 18, 19. 
He is besought to protect hia worshippers with a hundred iron walls, 
vi. 48, 8; vii. 3, 7 (Stem pirbhir dyasibhir ni paki); vii. 16, 10; to 
be himself such a fortification with « hundred surrounding wells, vii. 
15, 14 (adka mahi nah ayast anadhrishto nripitaye | pir Bhava Sata- 
Daujih) ; i. 189, 2; to consume their enemies like dry bushes, iv. 4, 4 
(nt amitran it tigmahete | yo no aratin samidhana chakre nicha 
tamn dhakshi atasazh na Sushkam); to strike down the malevolent as a 
tree is destroyed by lighting, vi. 8, 5 (paryeva rdjann aghasahsam 
wjara nichd ni oriicha vaninaih na teased). Compare A.V. iii. 1,1; 
iii, 2,1; vi. 120, 1. He is invoked in battle, viii. 43, 21 (samatsw 
ted havamake), in which he leads the van, viii. 73, 8 (uroyatanam 
djishu), He is preyed to forgive whatever sin the worshipper may 
have commited through folly, and to make him guiltless towards Aditi, 
iv, 12, 4 (yat chid Ai te purushutra yavishtha achittibhis chakpima kach 
chid gah | lyidht au asman Aditer andgan vi endirst SiSratho visheag 
Agne); vii. 98,7 (yat sim agab chakpima tat su mrile tad Aryama 









sacrificial (yigayogych). Compare Vaj, San. xviii. 61 The Taitt, Sanh. ii 5, 8, 6, 
mentions another threafold division of fire: Zrayo ves agnayo hanyavithano devine 
Eavyavahonad pityindie eshorakehah asuranim. 
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Aditih Hérathantu ; see above pp. 46 and 47); and to avert Varune’s 
wrath, iv. 1, 4 (team no Agne Varunasya vidvdn devasya helo ava yasist- 
ahthab). 

In two passages, as we have already seen (p. 108, note), the wor- 
shipper naively says to Agni (as, Indra's votary says to hitn), viii. 44, 
28, “If I were thou, and thou, Agni, wert I, thy aspirations should 
be fulfilled ;” and viii, 19, 25f, ‘If, Agni, thou wert a mortal, and I, 
o thou who art rich in friends, were an immortal, (26) I would not 
abandon thee to wrong or to penury. My worshipper should not be 
poor, nor distressed, nor miserable.” 

In viii, 92, 2, Agni called Daivodasa (Daivodaso 'gnif), from which 
it would appear that king Divodisa claimed him especially as bis 
tutelary god. In the same way he is called in viii. 19, 32 (samrdjais 
Trasadasyavam), and in x. 69, 1 ff., he is called Agni Badhryasva, 
apparently because # sage of that name had kindled him. Compare 
the epithet Kuugika applied to Indra in R.V. i. 10, 11, and the first 
vol, of this work, pp. 847 ff. 

Agni is occasionally identified with other gods and different god- 
desses, Indra, Vishnu, Varuna, Mitra, Aryeman, Anéa, Tvashtri, 
Rudra, Pishan, Savitri, Bhaga, Aditi, Hotra, Bharati, 4, Sarasvatt, 
i. 1, 8-7, and 11 (tvam Agne Indro cishabhah satam asi team Vishnur 
urugdyo namasyah, ete.); iii, 5,4; v. 3, 1; vil. 12, 8; x.8,5.% All gods 
are comprehended in him, v. 3, 1 (toeviéve sakasas putra devah); he 
surrounds them as the circumference of a wheel does tho epokes, 
¥. 18, 6 (Agne nemir aran iva tvan devan paribhir asi); compare 
i. 141, 9. Varuna is in one place spoken of as his brother, iv. 1, 2 
(sa bhrataram Varunam Agne a vavritsva). 

i is associated with Indra ™* in difforent hymns, as i, 108 and 109; 
ii, 12; vi. 69 and 60; vii. 93 and 94; viii. 38 and 40. The two 


41 Another verse where Agni is identified with other gods is i. 164, 46, Indram 
Mitrais Varunam Agnim Ghur atho divyah sa supargo garutman | eka ond viprok 
bahudha vadanti Agnim Yamam Matarisoanam zhuh | “They call him Indra, Mitra, 
‘Varaya, Agni ; then there is thet celestial, well-winged bird. Sages name variously 
that which is but ono; they call it Agni, Yama, Mutariévan.” Compare A.V. xiii, 
8,13: 0x Varunah siyam Agnir bhavati oa Mitro Dhavati priitar udyan | ea Bavitd 
bhiitvd antarikehena yati sa Indro bhites tapati madhyato divam | “Agni becomes 
‘Varuna in the evening ; rising in the morning he is Mitra ; becoming Savityihe moves 
through the air; becoming Indra he glows in the middle of the sky.”” 

412 Gea Miiller's Lectures on Langage, Second series, pp. 495 f. 
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gods are said to be twin brothers, having the same father, and having 
their mothers here and there," vi. 59, 2 (see above, pp. 14 and 81), to 
be both thunderers (cqjrina), slayers of Vyittra or of foes (erittrahand), 
and shakers of cities, iii. 12, 4, 6 (Zadrdgnt navatim puro davapatnir 
adhunutam | adkam ekena karmana); vi. 59,3; vi. 60, 3; vii. 98, 1,4; 
viii. 38, 2.44 They are also invited together to come and drink soma 
(vii. 98, 6; viii. 38, 4, 7-9), and ore together invoked for help, vii. 94, 
7 (Indragni avasd & gatam asmabhyam charshanisaha). In one place, 
i, 109, 4, they are called afvind, “horsemen.” (See Miller, as quoted 
at the foot of the page). Agni is elsewhere said to exercise alone the 
function usually assigned to Indra, and to slay Vyittra and destroy 
cities, i. 59, 6 (Vaitoanaro dasyum Agnir jaghanvan adhinot kashthil 
ava S‘ambaram bhet); i. 78, 4 (tam u tea oyittrakantamam yo dasyan 
avadhanushe | dyumnair abhi pra nonumah) ; vi. 16, 14, 89, 48 (rites 
hagam purandaram | Agne puro rurojitha); vii. 5, 3; vii. 6, 2; a 
63, 4. He is also described as driving away the Dasyus from the house, 
thus creating a large light for the Arya, vii. 5, 6 (team dasyun okasah 
ajah uru jyolw janayann arydya, compere i. 59, 2, and x. 69, 6), as the 
promoter of the Arye, viii. 92.1 (aryssya vardhanam Agnim), and os 
the vanquisher of the irreligious Panis, vii. 6, 3 (ni akratan grathino 
mpidhravachah pantn asraddhin avridhin ayajndn | pra pra tan dasytin 
Agnir viways purvag chakara aparan ayajyiin),—although it is Indra 
who is most frequently represented in the hymns as the patron and 
helper of the sacred race, and the destroyer of their enemies, On the 
other hand, in viii. 38, 1, where the two gods are called two priests 
(yajnasya ritvija), Indra is mado to share in the character peculiar to 
Agni In hymn i. 93, Agni and Soma are celebrated in company. 





29 ‘The word so rendered is tehamitarii. Siynne says it means that their other 
Aditi is here and there, i.¢, everywhere. Roth, s.e. understands it to mean that the 
mother of the one is hero, of the other there, i.e. in different places, Compare sia 
fate RY. v.47, 6. Bee Miiller’s Lectures on Language ii. 495, 

44 Compare A.V. iv. 28, 6; vii. 110, 1 f. 

49 Compare the words attributed to Indra in x, 119, 13 above, p. 92. 
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(6) Agni,—a metrical sketch, 


Great Agni, though thine essence be but one, 
Thy forms are three; as fire thou-blazest here, 
As lightning flashest in the atmosphere, 

‘In heaven thou flamest as the golden sun. 


It was in heaven thon hadst thy primal birth ; 
By art of sages skilled in sacred lore 
Thou wast drawn down to human hearths vf yore, 
And thon abid’st a denizen of carth. 


Sprung from the mystic pair, by priestty hands 
In wedlock joined, forth flashes Agni bright ; 
But,—o ye Heavens and Earth, I tell you right,— 
The unnatural child devours the parent brands. 


But Agni is a god: we must not deem 

That he can err, or dare to roprehond 

His acts, which far our reason’s grasp transcend : 
He best can judge what deeds a god bescem. 


Aad yet this orphaned god himself survives: 
Although his hapless mother soon expires, 
And cannot nurse the babe, as babe requircs,— 
Great Agni, wondrous infant, grows and thrives. 


Smoke-bannered Agni, god with crackling voice 
And flaming hair, when thou dost pierce the gloom 
At early morn, and all the world illume, 

Both Heaven and Earth and gods and men rejoice. 


In every home thou art a welcome guest ; 
The houschold’s tutelary lord; 2 son, 
A father, mother, brother, all in one; 
A friend by whom thy faithful friends are blest. 


48 "The two pieces of fuel by the attrition of which fire is produced, which, a6 we 
have seen above, are roprescntod as husband and wife. 
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A swift-winged messenger, thou callest down 
From heaven, to crowd our hearths, the race divine, 
To taste our food, our hymns to hear, benigu, 
And all our fondest aspirations crown. 


Thou, Agni, art our priest, divinely wise, 

In holy science versed; thy skill detects 

The faults that mar our rites, mistakes corrects, 
And all our acts completes and sanctifies. 


Thou art the cord that stretches to the skies, 
The bridge that spans the chasm, profound and vast, 
Dividing Earth from Heaven, o’er which at lass 
Tho good shall safely pass to Paradise. 


But when, great god, thine awful anger glowa, 
And thou revealest thy destroying force, 
All creatures fleo before thy furious course, 
As hosts are chised by overpowering foes. 


Thou levellest all thou touchest; forests vast 
Thou shear’st like beards which barber’s razor shaves, 
Thy wind-driven flames roar load as ocean-wav:s, 
And all thy track is black when thou hast past. 


But thou, great Agni, dost not always wear 
That direful form ; thou rather lov’st to shine 
Upon our hearths with milder flame benign, 
And cher the homes where thou art nursed with care. 


‘Yes, thou delightest all those men to bless, 
Who toil, unwearied, to supply the food 
Which thou so lovest, logs of well-dried wood, 
And heaps of butter bring,—thy favourite mess, 


‘Though I no cow possess, and have no store 
Of butter,—mor an axe fresh wood to cleave, 
Thou, gracious god, wilt my poor gift receive,— 
These few dry sticks I bring; I have no more, 
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Preserve us, lord, thy faithful servants save 
From all the ills by which our bliss is marred ; 
Tower like an iron wall our homes to guard, 

And all the boons bestow our hearts can crave. 


And whon away our brief existence wanes, 
When we at length our earthly homes must quit, 
And our freed souls to worlds unknown shall flit, 
Do thou deal gently with our cold remuins ; 


And then thy gracious form assuming, guide 
Our unborn part across the dark abyss 
Aloft to realms serene of light und blise, 

Where righteous men among the gods abide. 
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SECTION XIV. 
TVASHTRI. 


This god, who in the later mythology is regarded as one of the 
Adityas,“" but as we have seen (in the eection on those deities) does 
not bear that character in the hymns of the Rig-veda, is the Hephaistos, 
or Vulcan, of the Indian pantheon, the ideal artist, the divine artizan, 
the most skilful of workmen, who is versed in all wonderful and admir- 
uble contrivances, x. 53, 9 (Zvash{a mayah ved apnsdm apastamaf). 
‘He sharpens the iron axe of Brahmanaspati, ibid. (sisite ninam parasum 
avdyasam yena vrischid etaso Brakmanaapatih) ; and forges the thunder- 
bolts of Indra,™* i. 82, 2 (Tvashta asmai vajram svaryam tataksha) ; i, 
62, 7; i. 61, 6; i. 85, 9; v. 31, 4; vi. 17, 10; x. 48, 3; which are 
described as golden (Airanyaya) i. 85,9, or of iron (dyasa) x. 48, 8, 
with a thousand points (sahasrabhrish{i) and a hundred edges (éutaéri), 
i, 85, 9; vi. 17, 10 (see above, p. 86). He is styled supant, sugabhasti, 
the beautiful-, or skilful-handed, iii. 54, 12; vi. 49,.9; svapas, sukrit, 
the skilful worker, i, 85, 9; iii, 54, 12; eiévarapa, the omniform, or 
archetype, of all forma, i. 13, 10; iii, 55,19;* x.10, 5; and savitri, 
the vivifier, iii, 55, 19; x. 10, 5, He imparts generative power and 
bestows offspring, i, 142, 10 (tan nas turipam adbhutam puru vd 


4 See the 4th vol. of this work, pp. 108 ff, 

+ Auconding to R.Y. i, 121, 3, Indra himself (f) ia eaid to have fashioned the 
thunderbolt (takshad vajram). 

3 10 ii, 88, 4, the epithet eifvariipa is applied to another god,—Indra according 
to Sisaga. 

3” Quoted i 





irukta x. 34. See Roth's iltustrations of that work, p. 144, where 
the word sqvity? is exid to be an epithet of Trashti. 

31 In A.V. vi. 81, 3, Tvashtyi is said to have bound the amulet which Aditi wore 
whon she was desirous of offepring, on the arm of « female, in order that sho might 
oar a son (yam parihastam abibher Aditih putrakamya | Toash{a tai asyah @ 
badhnid yatha putram jondd iti). In AN. xi 1, 1, Aditi is said to have cooked @ 
‘wrahmaudena oblation when desirous of sons (Aditir nathita iyom brakmaudanam 
puekasi pwirakiend). Seo the tat vol, of this work, p. 26, 
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aram pure imand | Toashta poshaya vi syatu rdye nabha no asma- 
yuh); iii, 4, 9 = vil. 2, 9 (fan nas turipam adha poshayitna deca 
Toashtar vt raranah eyaava | yato virak karmanyah sudakeho yukta- 
grava jayate decakdmak); vii, 84, 20 (a yan nak patnir gamanti 
ackha Tasha supanir dadhatu viran); compare Vaj. Sank, xxi. 20; 
xxii. 20; xxvii. 20; and A.V. ii, 29, 2. He forms husband and 
wife for each other, even from the womb, R.V. x. 10, 5 (garbhe 
nu nav janita dampatt kar devas Toash{a savita visvarupahy ; 
AV. vie 78, 3 (Toashta jayam ajanayat Teashta asyai toam patin). 
He developes the seminal germ in the womb, and is the shaper 
of all forms, human and animal, R.V. i, 188, 9 (Trashta rapant 
hi prabliu pasan visan saméanaje); viii. 91, 8 (Toashta rapeca tak- 
ahyd); x 184, 1 (Vishnur yonim kalpayatu Teashta sipani pisatu) ; 
A.V. ii, 26, 1; v. 26, 8; ix. 4, 6 (Zoashta rapanam janita pasiman) ; 
Vaj. S. xxi. 17; Taitt. Suh. i. 5, 9, 1,2; i. 6, 4,43 vi p. 650 (of 
India Office MS. Zeash{a vai retasah siktasya rapani vikaroti | tam eva 
vrishanam patnishe apisrijate a0 °smai rapani vikaroti); Satapatha Br. 
4.9, 2, 10 (Zoashta vai siktai veto vikaroti); xiii. 1, 8,7. Compare 
ii. 2, 8, 4; iii, 7, 8, 11, He hes produced and nourishes a great 
varicty of crostures; all worlds (or beings) are his, and are known to 
him; he has given to the heaven and earth and to all things their 
forms, iii. 55, 19 (devas Zoash{a savita visearapah puposha prajah puru- 
dha jajina | ima cha vised bhuvandni asya); iv. 42, 3 (Toashteva visve 
Bhuvanani vidodn); x. 110, 9 (yah tme dydvaprithivt janitri rapatr 
apinsad bhucandni viéea). The Vaj. 8. xxix. 9, enya: Thash{a viram 
devatamar (comp. R.V. iii. 4, 9, quoted above) jajana Toashtur arva 
fayate Géur ascah | Toashtedam visvam bhuvanat jajana | “ Tvashtyi 
has generated a strong man, a lover of the gods. From Tvashtri is pro- 
duced a switt horse. Tvashtri has created the whole world.” He 
bestows long life, R.V. x. 18, 6 (tha Zvashta sujanima sajoshah dirgham 
dywh karati jivase vah); A.V. vi. 78, 3 (Zvashta sahasram ayaimeld dir- 
gham ayur karotu vam). He puts speed into the legs of a horse, Vaj. 8. 
ix. 8 = A.V. vi. 92, 1 (4 te Toashta patew javam dadhatu), In ii, 23, 
17, he is said to be skilled in all Sima-texts and to have created 
Bruhmanaspati above all creatures (oiéeebhyo Mi tua Bhuvanebhyas part 
Toashta "fanat sdmnah-simnah kath), and is said, along with heaven 
and earth, the waters, and the Bhrigus, to have generated Agni, x. 2, 
wu 
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7; x. 46, 9 (Dyin “um Agnim privitht janishtam apas Teashtd Bhri- 
gavo yam sahobhih); compare i. 95, 2.* He is master of the universe 
(bhuvanasya sakshani), ii. 31, 4; © first-born protector and leader, ix. 
5, 9 (Tvash{aram agrajah gopam puroyavanam a huve); compare i. 18, 
10, He is a companion of the Angirases, x. 70, 9 (yad Angirasim 
abhavah sachabhah), and knows the region of the gods (devandm pathah 
ups pra videdn usan yakshi), He is supplicated to nourish the wor- 
shipper ond protect his sacrifice, Hv is dravinodas, the bestower of bless- 
ings, and suratna, possessed of abundant wealth, x. 70, 9, and x. 92, 
\1; and is asked, like other gods, to take pleasure in the hymns of his 
worshippers, and to grant them riches, vii. $4, 21 f. (prati nah stomam 
Toashta jusheta | Toash{a sudatro vi dadhatu rayah). 

‘Tvashtri is in several passages connected with the Ribhus, who, liko~ 
him, are cclebrated as skilful workmen (sce Béhtlingk and Roth’s 
Lexicon, s.v.), who fashioned Indra’s chariot and horses, made their own 
parents young, etc., i. 111, 1 (takshan ratham suvritam vidmand ‘pasa 
takshan hari Indravaha vrishanvasa | takshan pitribhyim Ribhavo 
yuvad tayah), i. 161, 7; iv. 33, 3; iv. $5, 5; iv. 36,38; and are apoken 
of by Sayana (on i, 20, 6) as Tvashtri’s pupils (takshana-vyapara- 
kusalasya Toashtuh Sishyah Ribhavah). These Ribhus are said to have 
made into four a single new sacrificial cup which Tvashtri had formed 
(i. 20, 6. ua tyat chamasah navati Peashtur devasya nishkritam | 
akartta chaturak punah | i. 120, 3). This exhibition of skill is said to 
have been performed by command of the gods, and in consequence of a 
promiso thet its accomplishment should be rewarded by their exalt- 
ation to divine honours, i, 161, 1-8, (verse 2, yadi eva harishyatha 
ekam devvir yajniydso bhavishyatha). Tvashtyi is in this passage re- 
presented as becoming ashamed and hiding himself among the goddesses 
when he saw this alteration of his work, verse 4 (yada 'valiyat chae 
masin chaturah kritan ad it Tvashta gndsu antar ni Gnaje), and as resent. 
ing this chenge in his own manufacture as a slight to himself, and as 
having in consequence sought to slay his rivals, verse 5 (landma endn 
ti Toashta yad abravit chamasath ye devapdnam anindishuh). In another 
place (iv. 33, 5, 6), on the contrary, he is said to have applauded 


#1 ‘Who is the being who claims, in x. 126, 1. to sustain Trashtri and other gods 
(cham somom ahanasam bibharms ahai Teash{aram) ? 
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their design, and admired the brilliant resulta of their skill (vidhraja- 
mandms chamasdn aha iva avenat Trashta chaturo dadpisoan). 

In x. 66, 10, the Ribhus are spoken of as the supporters of the sky 
(dhartaro divah Ribhavah suhastah). 

In ii. 1, 5, Agni is identified with Tvashtri, as he is also, however, 
with many other gods in other verses of the eame hymn. In i. 95, 5, 
Agni appears to be designated by the word Tvashtri. In vi. 47, 19, 
where Tvashtri is spoken of as yoking his horses and shining resplen- 
dently (yunjano harita rathe bhart Tvashteha rdjati), the commentator 
supposes that Indra is referred to.™ 


(2) Dhashtri’s daughter and her wedding. 


Tn x. 17, 1f, Tvashtri is said to have given his daughter Saranyii in 
marriage to Vivasvat: “ Trash{a duhstre eahatum krinoti” iti tdam vts- 
vam Bhuvanam sameti | -Yamasya mata paryuhyamand maho jaya Vivas- 
vato nandsa | apagehann ampitam martysbhyah kritvt savarnam adadur 
Fivasvate | utasvinde abharad yat tad astd ajahad u dvd mithuna Saran- 
yah | “Tvoshtyi makes a wedding for his daughter. (Hearing) this 
the whole world assembles. The mother of Yama, the wodded wife of 
the great Vivasvat, diseppeared. 2, They concesled the immortal 
(bride) from mortals. Malcing (another) of like appearance, they gave 
her to Vivaavat. Saranyi bore the two Aévins, and when she had 
done so, she deserted the two twins.” These two verses are quoted in 
the Nirukta, xii. 10f,, where the following illustrative story is told: 
Tatra itihisam dchakshate | Tvashfrt Saranyar Vivasvatak Adityad 
yamau mithunau janaydnchakara | sd savarndm anyam pratinidhaya 





358 See the Aitereya Brahmang, iji, 30, pp. 210 f. of Professor Haug’s translation, 
‘The Ribbus bad by their austere fervour, it is there said, conquered for themselves & 
right to partake in the soma libations among the gods (Ribhavo wai deverhu tapas. 
somapitham abhyajayan), which, however, they were only allowed to do along with 
Savitri (=Tvashtri ?}, to whom Prajapati had eaid, These are thy pupils; do thou 
alone drink with them; teva vai ime antevasts toam eva sbhih sampibasva); and with 
Prajipsti, The gods, however, it is said, loathed these deified mortals on account of 
their human smell (febhyo vai devah apa eva abjbhateanta manushyo-gandhat ; and 
accordingly pleced two Dhiyyis (particular verses) between themselves and the Ribhus, 

#4 On the obscure passage, i. 84, 15, where the name of Tvashtri is mentioned, the 
reader may consult Wilson's translation and note, Professor Roth's explanation in hia 
Illustrations of the Nirukta, p. 49, and Professor Benfey’s version in his Orient and, 
Oncident, ii, 245 F, 
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“ idais vai ma somad antaryanti” iti | aa yatha daltyan abaliyasah evam 
anupahiteh eva yo dronakalage Sukrak dea tam bhakshayanchakara | sa ha 
enain jikitisa | so "sya vigeatiit eva pranebhyo dudrava mukhad ha eva asya 
atha sarvebhyo ’nyeblyah pranebhyah | 8, Sa Teashta chukrodha “‘kuvid me 
*nupahictah somam abhakshad” iti | sa svayam eva yajnavesasai chakre | 
sa yo dronakalase sukrah parisishtah Gea tam pravarttayanchakara 
“ Indra-satrur vardhasva” iti .... | 10. Atha yad abravid Indra-satrur 
wardhasea” iti tasmad u ha enam Indrah eva jaghana | atha yad ha 
éasvad avakshad “ Indrasya Satrur vardhasva” iti éagvad u ha sa eva 
Andram ahanishyat | Tvashtyi had a son with three heads and six 
eyes, who had three mouths; and hence was called Viévaripa (Omni- 
form). 2. One of his mouths was the Soma-drinker, the second the 
‘Wince-drinker, and the third was destined for consuming other things. 
Indra hated this Vidvaripa, and cut off his three heads. 3. From the 
Soma-drinker sprang a Kapinjala (Francoline partridge); and hence 
this bird is brown, because king Soma is of that colour. 4. From the 
‘Wine-drinker sprang a Kalavinka (sparrow); and in consequence this 
bird utters sounds like a drunkard, just as a person does who has drunk 
wine. 5. From the third mouth sprang a Tittiri (common partridge), 
which in consequence has the greatest variety of colours, for drops of 
ghee and of honey seem to be sprinkled in different places on its wings: 
for by this mouth he (Viévaripa) received such sorts of food. 6. 
‘Tvashtri was incensed; and saying ‘‘ He has killed my son,’’ he offered 
a libation of soma to the gods, excluding Indra. 7. Indra perceived 
that he was excluded from partaking the soma, and as a stronger acts 
towards a weaker being, he without invitation drank off the purified 
eoma in the vessel. But it affected him injuriously ; it issued from his 
mouth and then from all the other outlets of his body. 8. T'vashtri was 
angry that Indra had drank the soma without invitetion; and himself 
broke off the sacrifice, employing the come which was left in the vessel 
(in another rite) using the formula ‘Thou of whom Indra is the enemy, 
flourish!’ 10. As he used the words accented so as to produce this 
sense, Indra slew him. Had he said ‘Flourish, enemy of Indra,’ he 
would have slain Indra, instead of Indra slaying him.” 

The version of the same legend from the Kathaka, 12, 10, in Indiache 
Studien, iii. 464, gives some other particulars; Indra was afraid that 
Vigvariipa was going to become everything (“all this”: sa Indro ‘mane 
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yate “ ayam vara idam bhavighyatt), and he accordingly prevailed on a 
carpenter to run and cut off his heads, which the artizan accordingly did 
with his axe (sa takshanam tishthantam abravid “ ddhava asya tmant 
Sirshini chhindla” | tasya taksha upadrutya parasund sirshiny achhinat), 

Compare the Sutapatha Brahmana, i. 6, 3, 1 ff; v. 5, 4,2 ff; and 
the Mahabhirata, Udyoga Parva, 228 ff. 

sIn the Markandeya Purina, section 77, Tvashtri is identified with 
Visvakarman and Prajipati. Compare veraes 1, 10, 15, 16, 84, 36, 
88, and 41. Professor Weber (Omina und Portenta, p. 391 f.) refers 
to a passage of tho Adbhutidhydya of the Kausika Sitras, where 
Tvash¢yi is identified with Savitri and Prajapati, 


SECTION XV. 


THE ASVINS. 


(1) The character and parentage of the Asvins, their relations to Sarya, 
their attributes and accompaniments. 


The Agvins seem to have been a puzzle even to the oldest Indian 
commentators. Yiska thus refers to them in the Nirukta, xii. 1: 

Atha ato dyusthinah devatak | tasdm Aévinau prathamagaminau 
Bhavatak | Afvinaw yad vyasnuvate sarvan rasena anyo syotisha anyah | 
“‘ASvair asvindy” ity Aurnabhavah | tat kiv Asoinay | “ Dydvaprithi- 
eyav” ity eke | “ahoratrae” ity eke | ‘ Sarydchandramasdy” ity eke | 
“rajanau punyakpitay” ity aitihasika® | tayok kalah trddkam ardh- 
vardtrat prakasibhavasya anuvishhtambham anu | tamobhago hi ma- 
dhyamo jyotirbhagah adityah | 5. Tayoh kalak stryodayuparyantah | 

* Next in order are the deities whose sphere is the heaven; of these 
the Advins are the first to arrive. They aro called Agvins because 
they pervade (vyasnuvate) everything, the one with moisture, the other 
with light. Aurnabhava says they are called Aévins, from the horses 
(asvait, on which they ride), Who, then, arc these Aévins? ‘Heaven 
and Earth,’ say some; ‘Day and Night,’ say others; ‘The Sun and 
Moon,’ say others; ‘Two kings, performers of holy acts,’ say the 
legendary writers. Their time is subsequent to midnight, whilst the 
manifestation of light is delayed; [and ends with the rising of the 
sun, ibid, xii. 5]. The dark portion [of this time] denotes the inter- 
mediate (god = Indra ?), the light portion Aditya (the Sun).”** 


#1 Compare 8. P. Br, iv. 1, 6, 16, Atha yad “Asvinay” set ime ha eai dyind- 
prithivt pratyaksham aivinau | ime hi ida sarvam Génwvatam | “The Heaven and 
‘arth are manifestly the Avvins, for they (Heaven and Earth) have pervaded every- 
thing.” 

339 Ree the different interpretation given by Professor Goldstiicker, at the close of 
this section, The words are obscure, 
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Professor Roth, on the strength of this passage, considers that 
Yaska identifies the two Advins with Indra and the Sun (Illustrations 
of Nirukta, p. 159). 

In the Journal of the German Oriental Society, iv. 425, the same 
author thus speake of these gods: “The two Aévins, though, like the 
ancient interpreters of the Veda, we are by no means agreed as to the 
conception of their character, hold, nevertheless, a perfectly distinct 
position in the entire body of the Vedic deities of light. They are the 
earliest bringers of light in the morning sky, who in their chariot 
hasten onward before the dawn, and prepare the way for her.” 

In © passage of tho R.V., x. 17, 2 (quoted above in the section on 
Tvashtri, p. 227), the Advins are represented as the twin sons of Vi- 
vasvat and Saranyi. They are also called the sons of the sky (dive 
nopata) in R.V. i. 182, 1; i. 184, 1; x. 61,4; and in i. 46, 2, 
sindhumatard, the offspring of the Ocean™ (whether aerial or terres- 
trial). 

The Taitt. 8. vii. 2, 7, 2, says thet the Aévins are the youngest of 
the gode (advinan vai devandm anujavarau). 

In i, 180, 2, the sister of the Asvins is mentioned, by whom the 
commentator naturally understands Ushas (svasristhantyd svayahsdrint 
a wshah). In vii. 71, 1, and elsewhere (see above, p. 188, 191), 
Uehas is called the sister of Night, whilst in i. 123, 5, sho is said 
to be the sister of Bhaga and Varuna. 

The Asvins are in many parts of the Rig-veda connected with 
Sarya, the youthful daughter of the sun (called also Uzjani in one 


49 R.Y. i. 181, 4, is, according to Roth, quoted by Yaska in illustration of his 
view: “Born here and there these two havo striven forward (?} with spotless bodies 
acoording to their reepective characters, One of you, a conqueror and a sage, [is the 
ton] of the strong one (?) ; tho other is born onward, the aon of the sky” (thehajata 
samavivasitam arepara tonva namabhib avaih | jieknur om anyah sumakharya 

" sitrir divo anyah subhagah putrah ihe). Compare Roth's transl. in ILustrations of 
Nirukta, p. 169, 

40 For some specnlations of Professor Miiller and Weber, on the Advins, ace the 
loctures of the former, 2ud series, p. 489, and the Indische Studien of the latter, 
‘vob, ¥. p. 234, 

441 In i. 181, 4, only one of them is said to be the son of thosky. See note 269, above. 

3? On this the commentator remarks that, although it is the Sun and Moon that 
are sprung from the sea, yet the same epithet applies equally to the Aévina who, in 
the opinion of some, are identical with the former (yadynpi sisrya-chandramasiio ova 
samudrajau tathipy Agcinoh keshanchit mate tudriipateat tathtvam). 
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4 
place, i. 119, 2, a8 Sayana understands it, stiryasya duhita),*” who is 
represented as having, for the sake of acquiring friends, chosen them 
for her two husbands, i. 119, 5 (@ vam patitvam sakhyaya jagmusht 
yosha "vrinita jenya yuvdm pati); iv. 48, 6 (tad a shu vam ajiram cheti 
yanam yena patt bhavathak Siryayah) ; vii. 69, 3 (vi vai ratho vadhva 
yadamanah antan divo badhate varttanibhyam); x. 39, 11, na taf 
rdjando Adite kutas chana na amhak asnoti duritam nakir bhayam | yam 
Abving suhavd rudraverttant puroratham Krinuthah pataya saha | 
“Neither distress, nor calamity, nor fear from any quarter assails the 
man whom ye Aévins, along with [your] wife, cause to lead the van 
in his car; ™ and as loving to ascend their chariot, i. 34, 5; 3, 116, 
17; i. 117, 18 (ynvo sathate duhita atiryasya saha Sriya Nasatya 
"epinita); 1.118, 5 (a4 vam ratham yuvatie tishthad atra jush{vi nara 
duhita Stryasya); iv, 48,2; v. 78, 5 (a yad vam Sirya rathan 
dishthat, etc.); vi. 68, 5 f.; vii. 68, 3; vii. 69, 4; viii. 8, 10; viii. 
22, 1; viii, 29, 8. 

RB.Y. i. 116, 17, is as follows: @ vam ratham duhita stiryasya kar- 
shmevatishthad arvata jayantt | visve devdh anv amanyanta hridbhth 
“sam Sriya Nasatyd sachethe” | “The daughtor of the sun stood 
‘tupon. your chariot, attaining firet the goal, as if with a race horse. 
All the gods regarded this with approbation in their hearts (exclaiming) 
"Ye, o Nasatyas, associate yourselves with good fortune.” On this 
passage Séyana remarks as follows: Savité sva-duhitaram Saryakhyam 
Somayardjne pradatum aichhat | tam Saryam sarve devah varayamasus | 
te anyonyam achur “Adityam avadhim kritva ayim dhavama yo asmakam 
ugeshyati tasya tyam bhavishyati” ttt | tatra Asvindy udajayatim | 6a 
cha Sarya jsitavatas tayok ratham druroha | “ atra Prajapatir vat 
somaya rdjne dukitaram prayachhad” ttyddikam brahmanam anusandhe- 
yam | “Savitri had destined his daughter Strya to be the wife of king 
Soma. But all the gods were anxious to obtain her hand, and resolved 
that the victor in a race which they agreed to run, with the sua for 
their goal, should get her. She was accordingly won by the Agvins, 
and ascended their chariot.” Siyapa goes on to quote the commence- 





58 Professor Roth, «.e., takes tho word for a personification of dy, “nourishment.” 

%4 ‘The construction of the words patnya saha, “with wife,” is not however very 
lene, an they mey perhaps rofer to the wife of the worshipper. 

265 Bee aluo A.V, vi. 82, 2. 
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ment of the story, as told in the Brahmane. The words agree with 
those which introduce a reference to Sirya’'s marriage to Soma in Ait. 
Br, iv, 7, but the story there told (of which an abstract will be found 
in e note further on) does not coincide with that of which the com- 
mentator gives 4 summary. 

Allusion is also made to Sirya in connection with the Aévins in 
x. 85, 9, where, however, they no longor appear as her husbands,—a 
fact which seems to involve e contradiction between the passages cited 
above, and this: 9. Some vadhiyur abhavat Asvind ‘stam ubha cara | 
Siryam yat patye Samsantim manasa Savita *dadat | 14. Yad Aévina 
prichhamanay ayatan trickakrena cahatun Siryayah | visce devah anu 
tad vam adnan putrak pitardv avpinita Pasha | “Soma was the 
wooer, the Agvins wore the two friends of the bridegroom, when 
Savitri gave to her husband Sirya, consenting in her mind. 14, When 
ye came, Agvins, to the marriage procession of Sirya, to make en- 
quiries, all the gods approved, and Pishan,*’ as a son, chose you 
for his parente.”” . 

‘The daughter of the Sun is connected with the Soma plant in ix. 1, 
6 (pundli te parisrutah somai siryasya dubita | “The Daughter of 
the’ Sun purifies thy distilled soma,” ete; and in ix. 118, 3, sho is 
said to have brought it after it had been expanded by the rain (par- 
Sanyavyiddham mahisham tam saryasya duhita "bharat). 

If we look on Soma as the plant of that name, the connection 
between him and Sirya is not very clear; but if Soma be taken for 
the moon, as he evidently appears to be in x. 85, 3 (“ When they 
crush the plant, he who drinke fancies that he has drank Soma, but 
no one tastes of him whom the priests know to be Soma;”’}™* it is not 
unnatural, from the relation of the two luminaries, that ho should 
have Been regarded as son-in-law of the sun. 

‘The Agvins are described as coming from afar, from the sky or from 
the lower air, and are besought to allow no other worshippers to stop 


38 Compare A.V. xi. 8, 1, “When Mayu brought bis bride from the house o! 
Sankatpa, who were the bridegroom's friends?” ete. (yad Manyur jayam avahat 
Sankalpasya grihia adhi | ke dean jenyah ke earth ka} w.jyesh{havaro 'Dhavat), 

367 Wobor asks (Ind. 8. y. 183, 187,) whetber Pashan bere is not meant to desig- 
nate Soma, the bridegroom. In vi. 68, 4, the gods are said to have given Pdshan to 
Barya. See above p. 179. 

38 Sco at the cloee of the next section on Soma, and Weber's Ind. Stud. v. 179. 
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them, i. 22, 2 (divispriéa); i. 44, 5 (4 no yatam divo ackha prithivyah 
ma vdm anye ni yaman devayantak) ; viii. 5, 80 (tena no vdjintvasd 
paravatas ohid dgatam) ; viii. 8, 8, 4,7 (4.4 no yatam divas part 
antarikshat) ; viii. 9, 2; viii. 10, 1; viii. 26, 17; or as being in, or arriy- 
ing from, different unknown quarters, whether above or below, far or 
near, and among different races of men, i. 184, 1; v. 73, 1 (yad adya athah 
pardvati yad arcdvati); v.74, 10 (asoina yad ha karhi chit éubruydtam 
imam havam); vii. 70, 8; vil. 72, 5 (a paschatad nasatya @ purastad a 
avina yatam adharad udaktat | & visvatah); viii. 10, 5 (yad adya 
asvinde apdg yat prak atho vajinivasa | yad Druhyavi Anavi Turvase 
Yadau huve vim atha ma dgatem); viii. 62, 5. Sometimes the wor- 
shipper enquires after their locality, v. 74, 2,8; vi. 63, 1; viii. 62, 4 
(huha sthah kuha jagmathuh kuha syeneva petathuh). In one place 
(viii. 8, 23,) they are said to have three stations (érint padani Afoinor 
Gvib santi guha parak). The time of their appearance is properly the 
early dawn, when they yoke their horses to their car and descend to 
earth to receive the adorations and offerings of their votaries, i, 22, 1 
(prataryuja vi bodhayasvinau) ; i. 184, 1; iv. 45, 2; vii. 67, 2; vii. 
69, 5; vii. 71, 1-3; vii, 72, 4; vii. 73, 15 viii. 5, 1,2; viii. 9,17; 
x. 39, 12; x. 40, 1, 3; x. 41, 1, 2; x. 61, 4). I cite a few of theso 
texts: vii. 67, 2. Asochi Agnth samidhdno asme upo adyisran tamasag 
chid antah | acheti ketur ushashah purastat sriye divo duhitur jayama- 
nah | 3. Abhi vm ntinam asvind suhota stomath sishakti nasatyd vivak- 
van | “Agni, being kindled, has shone upon us; even the remotest 
ends of the darkness have been seen; the light in front of Ushas, the 
daughter of the sky, has been perceived, springing up for the illumi- 
nation (of all things). 3, Now, Aévine, the priest invokes you with 
his hymns,” eto. 

vill. 5, 1. Darad theva yat sati arunapsur afisvitat | ot Bhanuti 
vibeadha Ytanat | 2. Nrivad dasra manoyuja rathena prithupajasa | 
aachethe Aévind Ushasam | “ When the rosy-hucd Dawn, though far 
away, gleams as if she were near at hand, she spreads the light in all 
directions, 2. Ye, wonder-working Aévins, like men, follow after 
Ushas in your car which is yoked by your will, and shines afar.” 

vill, 9, 17. Pra bodhaya Ushah Aévina | “Wake, o great and divine 
‘Ushas, the Aévins,” ete. 

x. 89, 12. A tena yatais manaso javtyasd rathan yah vim Ribhavaé 
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chakrur Asvind | yasya yoge dukita jayate Divah ubhe ahant eudine 
etvasvatah | “* Come, Asvins, with that car swifter than thought which 
the Ribhus fashioned for you, at the yoking of which the daughter of 
the sky (Ushas) is born, and day and night become propitious to the 
worshipper.” 

x. 61,4, Krishna yad goshu arunishu stdad Divo napatde Asvind huve 
vdm | “When the dark [night] etands among the tawny cows (rays 
of dawn), I invoke you, Asvins, sons of the Sky.” 

Ini, 84, 10, Savitri is said to set their shining car in motion before 
the dawn (yuvor hi parcaim Savitd ushaso ratham ritdya chitram 
ghritavantam ishyati). 

{n other passages their time is not so well defined. Thus, in i. 157, 
1, itis said: abodhi Agnir jmah udeti suryo vi Ushas chandra mahi avo 
archishé | ayukehatam asving yatave ratham prasavid devak Savita jagat 
prithak | “Agni has awoke; the sun rises from the earth; the great 
and bright Ushas has dawned with her light; the Agvins have yoked 
their car to go; the divine Savitri has enlivened every part of the 
world,” where both thé break of dawn and the appearance of the 
Advins appear to be made simultaneous with the rising of the sun. 
The same is the case in vii. 72, 4: vf che id uchhanti asvind wshasak 
pra vim brakmani karavo bharante | irdhvam bhanun Savita devo aired 
brihad agnayah samidha jarante | “The Dawns break, Aévins; poets 
offer to you prayers; the divine Savitri has assumed his lofty bril- 
Viance; fires crackle mightily, (fed by) fuel.” 

In v. 76, 3, the Asvins are invited to come at different times, at 
morning, mid-day, and sunset (ula 2 yatam sangave pratar ahno madhy- 
andine udita siryasya); and in vili, 22, 14, it is similarly said that 
they are invoked in the evening as well as af dawn. It need not, 
however, surprise us that they should be invited to attend the different 
coremonies of the worshippers, aad therefore conceived to appear at 
hours distinct from the supposed natural periods of their manifestation, 

It may seem unaccountable that two deities of a character so little 
defined, and so difficult to identify, as the Aévins, should have been 
the object of so enthusiastic a worship as appears from the numerous 
hymns dedicated to them in the R.V. to have been paid to them in 
ancient times. The reason may have been that they were hailed as 
the precursors of returning day, after the darkness and dangers of 
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the night, In some passages (viii. $5, 16 ff.) they are represented as 
being, like Agni, the chasers away of evil apirits (hatam rakshamet) ; 
vii. 78, 4 (rakshohana). 

The Aévins are said to be young, yuedna (vii. 67, 10), ancient, 
pratna (vi. 62, 5), beautiful, ralga (vi. 62, 5; vi. 63, 1), honey-hued, 
madhuoarna (viii. 26, 6), lords of lustro, gubhae patt (viii. 22, 14; 
x, 98, 6), bright, Sublra (vii. 68, 1), of a golden brilliancy, hiranya- 
pebaad (viii, 8, 2), agile, nrita (vi. 68, 5), fleet as thought, mangjavasa 
(viii, 22, 16) swift as young falcons, fyenasya chij javasd nitanena 
d gackhatam (v. 78, 4), possessing many forms, pur varpamer Aévinad 
dadhand (i. 117, 9), wearing lotus garlands, pushkarasrqa (x. 184, 
2, and A.V. iii. 22, 4, Satap. Br. iv. 1, 6, 16), strong, sabre (x. 
24,4), mighty, purusakatama (vi. 62, 5), terrible, rudra (v. 75, 3; 
x, 98, 7), possessed of wondrous powers, maying or maydvind (vi, 63, 
5; x. 24,4), and profound in wisdom, gambhiracketasa (viii. 8, 2). 
They rush onward excitedly, madachyuta™* (viii. 22, 16 ; viii. 35, 19), 
and traverse a golden, Airanyavartant, or terrible, rudravartani, path 
(v. 75, 33 viii 5, 11; viii. 8, 1; viii, 22, 1, 14; x. 39, 11). 

The car, golden, or sunlike, in all its various parts and appur- 
tenances, wheels, fellies, axle, pole, reins, ete., i. 180, 1 (Airanyayah 
eam pavayah); iv. 44, 4, 5 Uhiranyayena rathena); v.77, 8 (hiranyatoat 
rathah); viii. 5, 28, 20, 35 (ratham hiranyavandhuram hiranyabligum 
Abvinad | & hi athatho divisprisam | 29. Mranyayt vam rabhir isha altho 
hiranyayah | ubha chakra hiranyayd); viii. 8, 2 (rathena stiryatvachd) ; 
viii, 22, 9, on which they ride, flying as on bird’s wings, i. 183, 1 
(yenopayathah sukrito duronain tridhdtuna patatho vir na parnath), was 
formed by the Ribhus, x. 39, 12 (see above, p. 238), and is singular in 
ita formation, being three-wheeled (frickakra), and triple in some 


0 Professor Roth, s.v., renders this epithet by “ moving in excitement,” ete., and 
Professor Moller, Trans, of R.V. i. p. 118, translates it, when applied to Indra, his 
horses, or the Agvins, by “furiously or wildly moving about,” 

%0 Two epithets very commonly applied to them are dead and niisatyd. The 
former term is explained by Séyans to signify destroyers of enemies, or of diseasew 
(note on i. 3, 3), or beautiful (on viii, 75, 1). Professor Roth, +.v., understands it to 
signify wonder-workers. The sccond word, nisatya, is regarded by Sayana, follow. 
ing one of the etymologies given by Yaska (vi. 13), as equivalent to satya, truthful, 
Tf this is the agnse, satya iteolf might as well have beon used. In the later literature 
Dosra and Nisstya were regarded as the separate names of the two Asvins. See 
‘Miller's Lectaree, 2nd eeries, p. 491. 
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other parts of its construction, its fellies, supports, etc. (¢rivpit { trivans 
dure | trayoh pavayah | trayah skambhasah akabhitasah arabhe),™ i. 34, 
2,9; £47, 2; i 118,1,2; i. 157, 8; vii. 71.4; viii.74,8; x.41, 1. 

This car moves lightly (raghuvarttant), viii. 9, 8, and is swifter than 
thought (manaso javiyan rathah), i. 117, 2; i118, 1; v. 77,3; vi. 63, 
7; x. 99, 12, or than the twinkling of an eye (nimishaé chij javtyasa 
rathena), viii. 62,2. Itis decked with a thousand ornaments and bauners 
(sahasra-ketu, sahasra-nirnsj), i. 119, 13 8, 11, 14, and has golden 
reins, viii, 22, 5. It is sometimes said to be drawn by asingle ass, as the 
word rasabha*" is, in one place at least, i. 34, 9, expressly explained 
by the commentator (ascasthaniyasya gardabhasya),2" i: 84,9; i. 116, 2; 
viii, 74,7; but more frequently by birds, or bird-like, fleet-winged, 
golden-winged, falcon-like, swan-like horses, i. 46, 3 (yad vam ratho 
vibhish patat); i. 117, 2 (rathah seagvah) ; i, 118, 4 (4 vam dyenaeo 
asvind vahantu rathe yuktaso aéavah patangah) ; i. 180, 1 (euyamasah 
asvdh) ; i, 181, 2 (4 vam asvdsah Suchayah . . . . vahantu); iv. 45, 4 
(Aamsaso ye vam madhumanto asridho hiranyaparnah); v.74, 9; v. 75, 
5 (vibhis Chyavanam Aévind mi yathah); vi. 63, 6, 7 (a vam vayak 








31 The word candhura is variously explained by Siyann as nidabandhanadhara- 
bhitam (on i. 34, 9), unnatiuatariipa-bandhana-kusk{han (on i. 47, 2), veehthitam 
sirathch sthanam (on i, 118, 1), sdrathyiisrayanthanam (on i. 157, 3), sirathy- 
adhishthiina-athanain (on vii, 71, 4), and trivandhura as triphulakisanghatitena (on 
viii, 74, 8). ‘The epithet would thus mean either (1) having three perpondicular 
pieces of wood, or (2) having a triple standing place or seat fur the chariotoer, In 
i, 84, 2, the chariot is said to have three props fixed in it to lay hold of (trayak 
skamnbhieah skabhitdsah Grabhe), which the commentator says were meant to secure 
the rider against the fear of fulling when the chariot was moving repidly. ‘This ex- 
planation would coincide with one of the senses assigned to vandiura, Ini, 181, 8 
their chariot is called syipra-tandhurah, which, according to the commentator, is = 
vistirna-purobhigah, “having e wide fore-part.” 

312 Bea the legend in the Aitareya Brabmana, p. 270-278 of Dr. Hung’s trans 
lation. It is there related, iv. 7-9, that at the marriage of Soma and Sirya, the 
gods ran a race to determine to which of them the advina s‘ustra should belong. Tho 
Asving gained it, though some other deities gained a share, Agni ran the race ina 
car, drawn. by mules (asvatar?-rathene Agnir Gjim adh@vat), Ushas in one drawn by 
raddy bulls (gobhir arimair Ushih ajim adhzvat), Indra in one drawn by horses 
(edvarathena Indroh iijém adhGvat), while the Ae'vins carried off the prize ia 2 car 
Grawn by wsses (gardabha-rathena Aivind udajayatém), Compare R.V. i. 116, 2, 
where the as# is said to have won. EB 

S18 Prof. Benfoy in a note on i. 116, 2, while agreeing in this sense, refers alo to 
iii, 53, 5, where as well as in viii. 74, 3, Siyana explains the word as meaning a 
neighing or snorting horse. 
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agvdso vahiahthah abhi prayo nasatya vahantu); vii. 69,7; viii. 5, 7, 
22, 88, 35 (tayamh syencbhir Gsubhib | ydtam abvebhir Aévina | yad 
vam ratho vibhish patat | d iha vam prushitapsavo vayo vahantu parni- 
nak | dravatpanibhir agvaih); x. 143, 5. They carry a honied whip 
(kasa madhwmati), i. 122, 3; i. 157, 4, and their car traverses the 
regions (pra vam ratho manojavah iyartti tiro rajamsi), vii. 68, 3. 

The Agvins are fancifully represented in i. 34, 1 ff. as doing, or a8 
being requested to do, @ variety of acts thrice over, viz. to move thrice 
by night and thrice by day, (verse 2) to bestow nourishment thrice at 
even and at dawn, (verse 3) to bestow wealth thrice, (verse 5) to aid 
tho devotions of: the worshippers thrice, (ibid.) to bestow celestial 
medicaments thrice, and earthly thrice (verse 6), ete. 

They are elsewhere (ii. 39, 1 #£.) compared to different twin objects; 
to two vultures on a tree, to two priests reciting hymas (verse 1), to 
two goats, to two beautiful women (mene iva tanvd Sumbhamane), to 
husband and wife (verse 2), to two ducks, chakravdka (verse 3), 
to two ships which transport men, to two protecting dogs (verse 4), 
to two eyes, two hands, two feet (verse 5), to two sweetly-speaking 
lips, two breasts yielding nourishment, two nostrile, two ears (verse 6), 
to two swans, two falcons, two deer, two buffaloes, two wings of one 
bird (sakamyuja sakunasyeva paksha), etc., etc., v. 78, 1-3; viii. 35, 
7-9; x. 106, 2, 

They are the guardians of the slow end the hindmost, and of the 
female who is growing old unmarried ; they are physicians*® and restore 
the blind, the lame, the emaciated, and the sick, to sight, power of 
locomotion, health, and strength, i. 34, 6; i, 116, 16; i. 157, 6; viii. 
9, 6,15; viii. 18,8; viii. 22, 10; vill. 75,1; x 89, 8, 5 (amdjuras 
chid bhavatho yuvam bhago andéos chid avitara apamasya chit | andhasya 
chit ndsatya kyifasya chid yuvdm id ahur bhishaja rutasya chit); 
x. 40, 8. See also A.V. vii. 53, 1, where it is said that the Aégvins 
are the physicians of the gods, and warded off death from the wor- 





354 Bee below the scction om the “progress of the Vedie religion, ete.” Indra has 
a golden whip, viii. 33, 11. 

#8 Tn Taitt, Br. iii. 1, 2, 21, the Asvina are called the physicians of the gods, the 
Rearers of oblations, the messengers of the universe, the guardians of immortality 
(yau devdnam bhishajau havyavihaw vigvasys diitav amritasya gopay); and in that 
and the preceding paragraph (10) they are connected with their own asterism {wake 
abaiva), the Asrayy). 





THEIR RELATIONS TO OTHER DEITIES, ETC. 243 


shipper (pratyauhatém agcina mrityum asmad devaném Agno bhishaja 
Sachtbhib). 

They place the productive germ in all creatures, and generate fire, 
water and trees, i. 157, 5 (yuvam ha garbhais jagatishu dhaltho yuvash 
vibveaho Bhuvaneshu antah | yuvam Agni cha vrishandv apaé cha vanas- 
palin asvindv airayetham). They are connected with marriage, pro- 
creation, and love, x. 184, 2(= A.V. v.25, 8: garbham to abvinau 
devav & dhaltam pushkarasraja); x. 85, 26 (asvind tea pravahatan 
vathena | grihan gackha grikapatnt yatha 'sah); A.V. ii. 80, 2 (sam 
chen nayatho asvind kamind sat cha vakshathah | “* When, ye, Asvins, 
bring together two lovers,” ete.); vi. 102, 1; xiv. 1, 35f.; xiv. 2 5, 
See Weber’s Indische Studien y. 218, 227, 234, 


(2) Legends regarding various persone delivered or favoured by the 
Abvins. 


The following are few of the modes in which the divine power of 
the Asvins is declared in different hymns to have been manifested for 
the deliverance of their yotaries. 

When the sage Chyavana had grown old, and had been forsaken, 
they divested him of his decrepit body, prolonged his life, and reatored 
him to youth, making him acceptable to hie wife, and the husband of 
maidens, i. 116, 10 ( jujurusho nasatya uta vavrim pramunchatam drapim 
iva Chyavanat | pratiratam jahitasyayur daera Gd it patim akrinutam 
Kanindm) ; i. 117, 18 (yuvam Chyavanam Abvind jarantam punar yurd- 
nam chakrathuh Sachibhih); 1. 118, 6; v.74, 5 (pra Chyavandy juju- 
rusho vavrim athat na munchathah | yurd yadi krithah punar a kamam 
rinve vadhvah); vii. 68, 6; vii. 71, 5; x. 39, 4, 

‘This legend is related at length in the Satapatha Brahmana in a 
passage which will be cited further on. 

In the same way they renewed the youth of Kali** after he had 
grown old, x. 39, 8 (yuvam viprasya jarandm upeyushah punah Kaler 
akpinutam yucad vayak); compare i. 112, 15, where they are said to 
have befriended him after he had married a wife (Kalin yabhir ovtta~ 
janin duvasyathal). 


34 The family of the Kalis is mentioned, viii, 56, 15. 
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They brought on a car to the youthful Vimada*” a bride named 
Kamadyi, who seems to have been the beautiful wife of Purumitra, i. 
112, 19 (yadhib patntr Vimadaya nyahathuh | here wives are men- 
tioned in the plural); i. 116, 1 (ya arbhagaya Vimadaya jayam sena- 
juvd nythatuh) ; x. 65, 12 (Kamadyuvam Vimadaya ihathuk) ; i. 117, 
20 (yuvam Sachtbhir Vimadaya jayam ni thathuk Purumitrasya yosham); 
x. 89, 7 (yuvamh rathena Vimadaya sundhyuvam ni thathukh Purue 
mitrasa yoshandm). Sayana, on i, 117, 20, makes yosham = kumartm, 
by which he appears to intend the daughter of Purumitra, who he 
eays was aking. But yosha seems more frequently to denote a wife. 

They restored Vishnipi, like a lost animal, to the sight of Vidvake, 
son of Krishna, their worshipper, who, according to the commentator, 
was his futher, i. 116, 28 (avasyate stuvate krishniyaya rijayate nisatya 
bachibhis | pabuis na nashtam iva daréanaye Vishnépoam dadathur 
Visoakaya) ; i. 117, 7; x. 65, 12. 

The names both of Viévaka and Vishnipt occur in R.V. viii. 75, 
1-8, a hymn addressed to the Aévins; end the commentator (as one 
explanation of the passage) connests the reference there made to the 
former with the legend before us (on which, however, the hymn itaclf 
throws no light). 

Another act recorded of the Agvins is their intervention in favour of 
Bhujyu, the sou of Tugra, which is obscurely described in the follow- 
ing verses in R.V. i, 116, 8 ff. (Tugro ha Bhujyum Abvina udameghe 
rayiih na kaschit mampivan avahah | tam ahathur naubhir dtmanvatibhir 
antarikshaprudbhir apodakabhi | 4. Tisrah kshapas trir aha atiora- 
jadbhir nasatya Bhyyum whathuh patangaih | samudrasya dhanvann 
Grdrasya pare tribhih rathaih Satapadbhih shalascaih | 5, Andrambhane 
tad avirayctham andsthane agrabhano samudre | yod aévind ahuthur 
Bhujyum astam Satdritram navam dtasthiedisam | ‘Tugra abandoned 
Bhujyu in the water-cloud, as any dead man leaves his property. Ye, 
Agving, bore him in animated water-tight ships, which traversed the 
air. 4, Three nights and three days did ye convey him in three flying 
cara, with a hundred feet and six horses, which crossed over to the dry 
Jand beyond the liquid ocean. 6. Ye put forth your vigour in the 
ocean, which offers no stay, or standing-place, or support, when ye 


37 A rishi of thia namo is mentioned, R.V. viii. 9, 15; x. 20,10; x. 23,7; anda 
family of Vimadaa in x. 23, 6. 
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bore Bhujyu:to bis home, standing on a ship propelled by a hundred 
oars.” B.V.i. 117, 14f. (yuvam Bhujyum arnaso nih samudrad vibhir 
ahathur pijrebhir aboaib | 15. Ajohavid asvina Taugryo vam prolhab 
samudram avyathir Jagancan | nish tam whathub suyyja rathena manoja- 
. vasa opishand avasti | Ye conveyed Bhujyu out of the liquid ocean 
with your headlong flying horses. 15. The son of Tugra invoked you, 
Afdvins. Borne forward, he moved without distress over the sen. Yo 
brought him out with your well-yoked chariot swift as thought.” 
Again in i, 182, 5 ff. it is said: yuvam etam chakrathuk sindhushu 
plavam Gtmanvantam pakshinai Taugrydya kam | 6, Avaviddham Tang 
ryam apsu antar andrambhane tamasi praviddham | chatasro navo jatha- 
lasya juchtah wad ascibigam ishitah parayanti | 7. Kah avid vpiksho 
nishthite madhye arnaso yan Taugryo nadhitah paryashvajat | parnd 
mrigasya pataror ivdrabhe wd abvina chathuh Sromataya kam | “Yo 
(Asvins) made this animated, winged, boat for the son of Tugra among 
the waters.... 6. Four ships,”* eagerly desired, impelled by the 
Aévins, convey to the shore Tugre, who had been plunged in the 
waters, and sunk in bottomless darkness. 7. What was that log, 
placed in the midst of the waves, which, in his straits, the son of 
Tugra embraced, as the wings of a flying creature, for support?” In 
vii. 68, 7, Bhujya is said to have been abandoned by his his malevo- 
lent companions in the middle of the sea (uta tyam Lhwyum Asvina 
aakhayo madhye jahur durevasak samudre). The story is also alluded to 
ini. 112, 6, 20; i. 118, 6; i. 119, 4; 1. 158, 8; vi. 62, 6; vii. 69, 
7; vill. 5, 22; x. 39, 4; x. 40,7; x. 65, 12; x. 143, 5, 

Again, when Vispali’s leg had been cut off in battle, like the wing 
of a bird, the Agvins are eaid to have given’ her an iron one instead, 
RY. i. 112, 10; i, 116, 15 (charttram hi ver tvdchhedi parnam aja 
Khelasya paritakmyayam | sadyo jangham dyast Vispalayai dhane hite 
sartave praty adhattam); i. 117, 11; i. 118, 8; x. 39, 8° 

They restored sight to Rijriéva, who had been made blind by his 
cruel father, for slaughtering one hundred and one sheep, and giving 
them to a she-wolf to eat, the she-wolf having supplicated tho Advins 
on behalf of her blind benefactor, i. 116, 16; i. 117, 17 f. (Satam 
meshin vrikye mamahanam tamak pranitam agivena pitra | & aksht 

9 The sense of fethals is not clear. 
9 Compare the word eifpalavaai: in B.V. i. 182, 1, 
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rijrabve asvindy adhattam jyotir andhdya chakrathur vichakahe | 18, 
‘Stunam andhaya bharam ahvayat sd opikir abvind “vpishand nara”? iti | 
javah kaninah iva chakshadanak Rijraseah Satam ekam cha meshan). A 
pereon called Rijrava is mentioned with others in i. 100, 17, as 
praising Indra, : 

They restored Paravrij (or an outcast), who was blind and lame, to 
sight and the power of walking, i, 112, 8 (yabhih éacktBhir opishana 
Parivrijam pra andkam sronait chakshase etave krithak), Paravyij is 
connected with Indra in ii. 18, 12, and ii. 15, 7. 

The rishi Rebha has been hidden by the malignant, bound, over- 
whelmed in the waters (a well, according to the commentator,) for 
ten nights and nine days, and abandoned till he was nearly, if not 
entirely, dead. The Asvins drew him up as soma-juice is raised 
with o ladle, i, 112, 5 (yabhih Rebhamh nivritam sitam adbhyak ud 
Vandanam atrayatam svar drige); i, 116, 24 (dasa ratrir abivena nava 
dyin avanaddham snathitam apsu antah | viprutath Rebham udani pra- 
oriktam un ninyathuh somam tva sruvena | Compare i, 117, 12); i, 117, 
4 (afvam na galham ASoina durevatr rishin nard opishand Rebham apsu | 
tam sam rinitho viprutam damsobhik) ; i. 118, 6; i. 119, 6; x. 89, 9 
(yurah ha Redhat vrishané guha hitam ud airayatam mamrivamaam 
Aétind), 

Vandana also was delivered by them from some calamity, the nature 
of which does not very clearly appear from most of the texts, and 
restored to the light of the sun, i, 112, 5; i. 116, 11; i. 117, 5; 
4.118, 6. Inx. 39, 8, they are said to have raised bim out of « pit™ 
(yuvam Fandanam ri§yadad ud apathuk). According to i. 119, 6, 7, 
however, he would appear to have been restored from decrepitude, as a 
chariot is repaired by an artizan ( pra dirghena Vandanas tari ayusha | 
1. Yuvan Vandanan nirpitam jaranyaya ratham na dasré karana eamin- 
cathah). 

So, too, the Aévins bestowed wisdom on their worshipper Kakshivat, 
of the family of Pajra; and performed the notable miracle of causing 
a hundred jars of wine and honied liquor to flow forth from the hoof of 
their horse aa from w sieve, i. 116, 7 (Yanash nara stuvate Pajriyaya 
kakshivate aradatam purandhim | karotarat Saphad alvasya vrishaah 


#0 The word risyada is explained by Mesera Behilingk and Roth, ae, a3 4 pit 
or enaring deer. 
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Satan kumbhan asinchatan aurdyah); i. 117, 6 (tad vam nara 6amayam 
Pajriyena kakskivata nasatya parijman | saphad abvatya vajino Jandya 
Satan kumbhan asinchatam madhindm). 

‘When invoked by the popular sage Atri Saptavadhri, who, with his 
companions, had been plunged by the malice and arte of evil spirits 
into a gloomy and burning abyss,” they speedily came to his 
ance, mitigated the heat with cold, and supplied him with nutriment 
so that his situation became tolerable, if not agreeable, till they 
eventually extrieated him from his perilous position, i. 112, 7; i. 116, 
8 (himendgnin ghratsam avdrayetham pitumatim trjam asmat adattam | 
rilise Atrim abving 'vanitam unninyathuh sarcaganam svastt) ; i. 117, 3 
(rishi norae aihasah panchajanyam ribisad atrim munchatho ganena | 
minanta dasyor aSivasya mayah); i. 118, 7; i. 119, 6; v. 78, 4-6 
(Atrir yad vam avarohann ribleam ajohavid nadhamaneva yosha | 
Syenasya chij javasa niatanena agackhatam afvind Santamena); vii. 71, 
5; viii, 62, 8, 7-9; x. 39, 9 (yucam ribisam uta taptam Atrays oman- 
vantam chakrathuk Saptavadhraye). In x. 80, 8, the deliverance of 
Atri is ascribed to Agni (Agnir Atrim gharme urushyad anteh). 

They listened to the invocation of the wise Vadhrimati, and gave 
her a son called Hiranyahasta, i 116,13; i 117, 24 (Hirenyahas- 
tam Asving rarand putram nara Vadhrimatyat adattam); vi. 62, 7; 
x. 39, 7. 

They gave a husband to Ghosh when she was growing old in her 
father’s house, i. 117, 7 (Ghoshayat chit pitrishade durone pati jury 
antyai asvind adattam); x. 89, 3, 6; x. 40, 5; and, according to the 
commentator on i. 117, 7, cared her of the leprosy with which she had 
been afflicted, 

They caused the cow of Saya, which had left off bearing, to yield 
milk, i. 116, 22; i. 117, 20 (adhenum dasra staryam vishaktam apin- 
vatar Sayave Aéving gam); i, 118, 8; i. 119, 6; x. 89, 13, 

They gave to Pedu a strong, swift, white horse, animated by Indra, 
and of incomparable Indra-like prowess, which overcame all his 
enemies, and conquered for him unbounded spoils, i. 116, 6; i. 117, 9 
(purd varpatat Asvina dadhand né Pedave ihathur déum asvam | 
sahasrasam vdjinam apratitam ahikanam bravasyam tarutram); i. 118, 








3 oe Profesor Roth's explanation of the words pidtea and gharma, s.vv., and 
his illustrations of Nirukta, vi. 36. 
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9 (yuvam svetum Pedave Indrajatam ahihanam Asvind 'daitam agvam) ; 
i, 119, 10 (Indram iva charahaptacham) ; vii. 71, 5; x. 89, 10, 

Finally, to say nothing of the succours rendered to numerous other 
porsons (i, 112, 116, 117, 118, 119,) the Agvins did not confine their 
benevolence to human beings, but are also celebrated as having 
rescued from the jaws of a wolf a quail by which they were invoked 
(i, 116, 14; i. 117, 16; i, 118, 8; x. 89, 18 (erikasya chid vartikam 
‘antar deyad yuram sachibhir grasitam amunchatam). 

The deliverances of Rebha, Vandana, Pardvyij, Bhujyu, Chyavana, 
and others are explained by Professor Benfey (following Dr. Kuhn and 
Professor Miiller), in the notes to his tranelations of the hymns in 
which they are mentioned, as referring to certain physical phenomena 
with which the Avins are supposed by these scholars to be connected, 
But this allegorical method of interpretation seems unlikely to be 
correct, as it is difficult to suppose that the phenomena in question 
should have been alluded to under such a variety of names and cireum- 
stances. It appears, therefore, to be more probable that the rishis 
merely refer to certain legends which were popularly current of inter- 
ventions of the Asvins in behalf of the persons whose names ere men- 
tioned. The word Paravrij (in i. 112, 8), which is taken by the 
commentator for a proper name, and is explained by Professors 
Miiller** and Benfey as the returning, or the setting, sun, is inter- 
preted by Professor Roth in his Lexicon, s.v., as an outcast. 


{3) Connection of the Aévins with other dsities. 


In viii. 26, 8, the Asvins are invoked along with Indra (Jndra- 
ndsatya), with whom they are also connected in x. 73, 4, and on 
whose car they are in one place said to ride, while at other times they 
accompany Vayu, or the Adityas, or the Ribhus, or participate in the 
strides of Vishnu, viii. 9, 12 (yad Indrena saratham yatho Aivind yad 
va Vayund bhavathak samokast | yad Adityebhir Ribhubhir yad va 
Vishnor vikramaneshu tishthathah). In i. 182, 2, they are said to 
possess strongly the qualities of Indra (Jndratama) and of the Maruts 


9 Lectures on Language, second ecrice, p. 612, 
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(Marutiama). In x. 181, 4, 5, they are described as assisting Indra 
in his conflict with the Asura Namuchi (see above, p. 98 f., note), and 
as vigorous slayers of Vrittra, or of enemies, eritrahantamd (viii. 8, 
22), They are eagerly longed for (?) by the other gods when they 
arrive, x. 24, 5 (vive devah akripanta samtchyor nishpatantyoh). 


(4) Relations of the Aévins to their worshippers, 


Tho, Agvins are worshipped with uplifted hands, vi. 68, 3 (uétana- 
hasto yuwayur vavanda), and supplicated for a variety of blessings, for 
Jong life and deliverance from calamities, i. 157, 4 (prayus tarishtam 
nik rapamet mpikshatam); for offspring, wealth, victory, destruction of 
enemies, preservation of the worshippers themselves, of their houses 
and cattle, vii. 67, 6; vill. 8, 13, 15, 17; viii. 9, 11, 18; viii. 26, 7; 
viii. 85, 10 ff. They are exhorted to overwhelm and destroy the 
niggard who offers no-oblations, and to create light for the wise man 
who praises them, i, 182, 3 (kim atra dasra krinuthak kim asathe jano 
yah kaschid havir mahiyate | ati kramishtam juratam panor asumh Jyotir 
vipraya krinutam vackasyave). 

No calamity or alarm from any quarter cau touch the man whose 
chariot they place in the van, x. 39, 11™ (xa tam rajanav adite kutas- 
chana na ainho abnoti duritam nakir Bhayam | yam asvind suhavd rudrax 
vartant puroratham krinuthah patnya saha). The rishi addresses them 
as a eon his parents, vii. 67, 1 (eunur na pitara vivakmi). In x. 39, 6, 
afemale suppliant, who represents herself as friendless and destitute, 
calls on them to treat her as parents do their children, and rescue her 
from her misfortunes (iyah vdm ahve Srinutam me Agvind putrdyeva 
pitard mahyam sikshatam | andpir ajna asajatya amatih pura tasyah 
abhisaster ava spritam). In avother place, viii, 62, 11, they seem to 
be reproached with being as tardy as two old men to respond to the 
summons of their worshipper (im idam vim purdnava) jarator iva 
dasyats | “Why is this praise addressed to you as if you were old men 
and worn out?’’). In vii. 72, 2, the rishi represents himself as having 


33 Compare the roquest preferred to Indre to bring forward the chariot of his 
‘worshipper from the rear to the front (viii. 69, 4 £.). 
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hereditary claims on their consideration, and a common bond of union™ 
(yuvor hi nak sakhyd pitryani samano bandhur uta tasya vittam). 

The Advins are described as being, like the other gods, fond of the 
eoma-juice (iii. 58, 7,9; iv. 45, 1,3; viii. 8, 5; viii, 35, 7-9), and 
are invited to drink it with Ushas and Sirya, viii. 35, 1 ff. 


(5) Legend of Chyavana and the Aévins, according to the S'atapatha 
Brihmana and the Mahabharata. 


The following version of the legend relating to the cure of Chya” 
vana by the Aévins (to which allusion is made in the passage of the 
R.V. quoted above) is found in the Satapatha Brihmang, iv, 1, 5, 1ff.: 

1. Yatra vai Bhrigavo v Angiraso va svargam lokafi samaénuvata tat 
Chyavano v& Bhirgavaé Chyavano va Angirasas tad eva jtrnih krityarapo 
jake | 2. Sarydte ha cai idam Ménavo grimena chachéra | sa tad eva 
prativeso nivivise | tasya kumarah kridantah imam jsiraim krityara- 
pam anarthyam manyaménch loshtair vipipishuh | 8. Sa S'aryate- 
bhyas chukrodha | tebhyo ’sanjnam chakira pita eva putrena yuyudhe 
bhrata bhratra | 4. Saryato ha tkshanchakre yat “kim akaram tasmad 
idam dpadi” iti | sa gopalané cha avipalans cha samhvayitarai uvdoha | 
5, Sa ha uvacha “ko vo adya tha kinchid adrakshid” iti | te ha achub 
“purushah eva eyam jirnih krityarapah éete | tam anarthyam manya- 
ménah kumarah loshtair vyapikshann” iti | sa vidanchakara “sa vat 
Chyavanah” iti | 6. Sa ratham yukiva Sukanyam S'arydtim upadhaya 
prasishyanda | sa Gagdma yatra rishir dea tat | 7. Sa ha uvacha 
“rishe namas te | yan na avedishan tena ahimsisham | iyan Sukanya | 
taya te apahnuve | sanjanttam me grdmah” iti | tasya ha tatah ova 
gramah sanjajne | sa ha tatah eva Sarydto Manavah udyuyye “na id 
aparam hinasani” iti | 8, Asvinau ha vat idam bhishajyantau cheratut | 
tau Sukanyam upeyatuh | tasydm mithunam ishdie | tan no jajnau | 9. 
Tau ha achatuh “Sukanye kam imam jtrnim krityarapam upaseake | 
vam anuprehi” iti | 9 ha wvdcha “yasmai mam pita adad na tam 


2 The commentator explains this of a common ancestry hy saying, in accordance 
‘with Inter tradition, that Vivasvat and Varuna were both sons of Kesyapa and Aditi, 
and that Vivasrat was the father of the Aevins, while Varuya was father of Vas- 
iah¢ba, the rishi of the hymn, See the 1st volume of this work, pp. 329 f,, note 114, 
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sloantah Baayams” iti | tad ha ayam rishir djajnau | 10. Saha uvache 
“ Sukanye kith tod etad avochatam” ‘ti | tasmat etad vydchachakehs | sa 
ha vyakhyatah woacha “‘yadi tua etat punar bruvatah a2 team bratad 
‘na vai susaredo iva atho na susampiddhav iva atha me pati nindathak” 
fii | teu yadi tra bruvatah ‘kena dvam asarvau svak kena asam- 
riddhav’ itt | eG toam bratat ‘pati nu me punar yuvanam kurutam 
atha vam vakshyami? iti? | tam punor upeyatus tam ha etad eva 
fichatuh | 11. Sa ha uvdcha “na vai susarvav tive stho na susamyiddhav 
toa atha me pati nindathah” ti | tau ha tichatuh “ kena avam asarvan 
svah kena gsamriddhav” iti | sd ha uvacha “pati nw me punar 
yuvanan kurutam atha vam vakshyami” itt | 12. Tau ha tichatur “etan 
hradam abhyavakara | sa yena vayast kamishyate tena udaishyati” ith | 
tam hradam abhyavajahara | sa yena vayasa chakame tena udeyaya | 13, 
Tau ha ichatuk “ Sukanys kona dvam asarven svah kena asamriddhay” 
iti | tau ha rishir ova pratyuvache “‘kurukshetre ami devah yajnan 
tanvate | te vam yajnad antaryanté | tena asarvau sthas tena asam~- 
riddhav” iti | tau ha tatah eva Aévinaw preyatuh.| tav dagmatur 
dovén yajnam tansandn stute bakishpavamane | 14. Tau ha wchatur 
“‘upa nau hvayadkoam” itt | te ha deodk achur “na vam upalva- 
yiehyamahe | bahu manushyeshu saispishtam acharishtam bhishajyantan” 
ti | 15. Zau ha uchatur visirehnd cai yajnena yajadhve”’ itt | “ hatha 
otsirshna” iti | “upa nau heayadhvam atha vo vakshyavah" iti | 
‘tatha” itt | ta upahvayanta tabhyam etam Gsvinam graham agrihnames 
tao adhvaryt yajnasya abkavatam | tav tad yajnasya Sirah pratya~ 
dhattam | 

“When the Bhrigus or the Angirases had reached the heavenly 
world, Chyavana of the race of Bhyigu, or Chyavana of the race of 
Angiras, having magically assumed a shrivelled form, was abandonod. 
Suryata, the descendant of Manu, wandercd over this [world] with his 
tribe. He settled down in the neighbourhood [of Chyavana]. His youths, 
while playing, fancied this shrivelled magical body to be worthless, 
and pounded it with clods. Chyavana was incensed at the sons of 
Saryata. He created discord among them, so that father fought with 
son, and brother with brother. Sarydita bethought him, ‘what have I 
done, in consequence of which this calamity has befallen us?? Ho 
ordered the cowherds and shepherds to be called, and said, ‘ Which of 
you has seen anything here to-day?’ They replied, ‘This shrivelled 
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magical body which lies there is 2 man. Fanocying it was something 
worthless, the youths pounded it with clods.’ Sarydta knew then that 
it was Chyavana. He yoked his chariot, and taking his daughter 
Sukanya, drove off, and arrived at the place where the rishi was. He 
said, ‘Reverence to thee, rishi; I injured thee because I did not know. 
‘This is Sukanya, with her I appease thee. Let my tribe bo reconciled.’ 
His tribe was in consequence reconciled; and Saryata of the race of Manu 
departed thence “lest,” said he, “I might do him some other injury.” 
Now the A4vins used to wander over this world, performing cures. They 
approached Sukanya, and wished to seduce her; but she would not 
consent. They said to her, ‘Sukanya, what shrivelled magical body 
is this by which thou liest? foliow us.’ She replied, ‘I will not 
abandon, while he lives, the man to whom my father gave me.’ Tho 
rishi became aware of this. He said, ‘Sukanya, what was this that 
they aaid to thee?’ She told it to him. When informed, he said, 
“If they address thee thus again, say to them, ‘Ye are neither com- 
plete nor perfect, and yet ye speak contemptuously of my husband!’ 
and if they ask, ‘In what respect are we incomplete and imperfect?’ 
then reply, ‘Make my husband young again, and I will tell you.’ 
Accordingly they came again to her, and said the same thing. She 
answered, “Ye are neither complete nor perfect, and yet ye talk 
contemptuously of my husband!’ They enquired, ‘In what respect 
are we incomplete and imperfect?’ She rejoined, ‘Make my husband 
young again, and I will tell you.’ They roplied, ‘Take him to this 
pond, and he shall come forth with any age which he shall desire.’ 
She took him to the pond, and he came forth with the age that he 
desired, The Agvins then asked, ‘Sukanyd, in what respect are we 
incomplete and imperfect?’ ‘To this the rishi replied, ‘The other gods 
celebrate a sacrifice in Kurukshetra, and exclude you two from it. 
That is the respect in which ye are incomplete and imperfect.’ ‘The 
Agvins then departed and came to the gods who were celebrating a 
sacrifice, when the Bahishpavamina™* text had been recited. They 
suid, ‘Invite us to join you.” The gods replied, ‘ We will not invite 
you, for ye have wandered about very familiarly among men,™ per- 
te See JLaug's Ait. Br. ii. p. 120, note 13, 


$ fn the Mohabbiirata, S'antip. v, 7680 £, it is said that the Asvins are the 
Sitdraa of the gods, the Angirases being the Brabmans, the Adityas the Kubatriyas, 
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forming cures.’ The Agvins rejoined, “Ye worship with a headless 
sacrifice.’ They asked, ‘How [do we worship) with a headless 
[sucrifice}?? The Aévins answered, ‘Invite us to join you, and wo 
will tell you.’ ‘The gods consented, and invited them. They received 
this Agvina draught (graha) for the Aévins, who became the two adh- 
varyu priests" of the sacrifices, and restored the head of the sacri- 
fice.” As regards the cutting off of the head of the sacrifice see the 
passages quoted in the 4th volume of this work, pp. 109 ff. 

The Taittiriya Sanbita vi. 4, 9, 1, gives the following brief notice 
of the story of the Aévins replacing the head of the sacrifice, with an 
addition not found in the Sutap, Br. : 

Yajnasya sire chhidyata | te devah afvinao abruvan “ dhishajau vai 
athah | idam yajnasya Sirah pratidhattam”” its | tav abratanm “varam 
vrindvalai grahah eva nav atrapi grihyatim” iti | tabhyam etam 
alvinam agriknan | tato vai tau yajnasya Sirah pratyadhattam | yadiscine 
grikyate yajnasya nishkrityai tau devah abruvann “apitau vat imau 
manushyackaraw bhighajav” iti | tasmad brahmagena bheshajah na kar- 
yam | apute hy esho *medhyo yo bhishak | tau bahishpavamanena pava- 
yitea tabhyam otam avinam agrihnan | 

“The head of the sacrifice was cut off. The gods said to the 
AdSvins, ‘You are physicians; replace this head of the sacrifice.’ The 
ASvins replied, ‘Let us ask a favour: allow a libation for us also to be 
received in this ceremony.’ They, in consequence, received for them 
this Agvina oblation, when they replaced the head of the sacrifice, 
‘When this Aévina libation had been received for the sake of rectifying 
the sacrifice, the gods said of the Asvins, ‘These two are unclean, 
going among men as they do, #s physicians.’ Hence, no Brahman 
must act as a physician, since a person so acting is unclean and unfit to 
sacrifice. They purified the Aévina by the Bahishpavamana; and then 
received for them the Agvina libation.” Compare the Ait. Br. i. 18, 
pp. 41 ff. of Professor Haug’s translation. 

A story, varying in some particulars, is narrated in the Mahabharata, 


and the Maruts the Vaisyas. With the objection made against the Acvins of too 
great familiarity with mortals, compare the numerous instances of help rendered to 
their worshippers, which have been quoted above from the R.¥., and which may bava 
given rise to this idea. 

37 Compare 8. P, Br. viii. 2, 1, 3. 
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‘Vanaparva, 10,816. The origina) text is too lengthy to be cited, but I 
shall give ite substance. We are there told that the body of Chyavana, 
when performing austerity in a certain place, became encrusted with 
an ant-hill; that king Saryati come then to the spot with his 4000 
wives and his single daughter Sukanyi; that the rishi, seeing her, 
‘became enamoured of her and endeavoured to gain her affections, but 
without eliciting from her any reply. Seeing, however, the sage’s 
eyes gleaming out from the ant-hill, and not knowing what they were, 
‘the princess pierced them with a sharp instrument, whereupon Chya- 
vana became incensed, and afflicted the king’s army with a stoppage of 
urine and of the other necessary function. When the king found out 
the cause of the infliction, and supplicated the rishi for its removal, 
the latter insisted on receiving the king’s daughter to wife, as the sole 
condition of his forgiveness. Sukanya accordingly lived with the rishi 
aa his spouse, One day, however, she was seen by the Agvins, who 
endeavoured, but without effect, to persuade her to desert her decrepit 
husband, and choose one of them in his place. They then told her 
they were the physicians of the gods, and would restore her husband 
to youth and beauty, when she could make her choice between him 
and one of them. Chyavana and his wife consented to this proposal ; 
and, at the suggestion of the Asvins, he entered with them into a 
neighbouring pond, when the three came forth of like celestial beauty, 
and each asked her to be his bride. She, however, recognized and 
chose her own husband. Chyavana, in gratitude for his restoration to 
youth, then offered to compel Indra to admit the Aévins to a partici- 
pation in the Soma ceremonial, and fulfilled his promise in the course 
of a sacrifice which he performed for king SuryAti. On that occasion 
Indra objected to such an honour being extended to the Agvins, on the 
ground that they wandered abont among men as physicians, changing 
their forms at will; but Chyavana refused to listen to the objection, 
and carried out his intention, staying the arm of Indra when he was 
about te launch a thunderbolt, and creating @ terrific demon, who was 
on the point of devouring the king of the gods, and was only pre- 
vented by the timely submission of the latter. 


39 Seo the similar account of Chyavans’s power in the passage from the Anusasaua, 
parva quoted in the 1st vol. of thie work, second edition, p. 470 f, 
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(6) Remarks on the Asvine by Professor Goldstizcker. 


T have been favoured by Préfessor Goldstiicker with the following 
note on the Aévins :— 

The myth of the Aévins is, in my opinion, one of that class of 
myths in which two distinct elements, the cosmical and the human or 
historical, have gradually become blended into one. It seems necessary, 
therefore, to separate these two elements in order to arrive at an 
understanding of the myth. The historical or human element in it, I 
believe, is represented by those legends which refer to the wonderful 
cures effected by the Agvins, and to their performances of a kindred 
sort; the cosmical element is that relating to their luminous nature. 
The link which connects both seems to be the mysteriousness of the 
nature and effects of the phenomene of light, and of the healing art at 
a remote antiquity. That there might have been some horsemen or 
warriors of great renown who inspired their contemporaries with awe 
by their wonderful deeds, and more especially by their medical skill, 
appears to have been also the opinion of some old commentators men- 
tioned by Yaska, for some ‘legendary writers,” he says, took them for 
“two kings, performers of holy acts;’? and this view seems likewise 
borne out by the legend in which it is narrated that the gods refused 
the Agvins admittance to a sacrifice on the ground that they had been 
on too familiar terms with men. It would appear then that these 
Advins, like the Ribhus, were originally renowned mortals, who, in the 
course of time, were translated into the companionship of the gods; 
and it may be a matter of importance to investigate whether, besides 
this @ prioré viow, there are further grounds of a linguistic or gram- 
matical character for assuming that the hymus containing the legends 
relating to these human Aévins are posterior or otherwise to those 
descriptive of the cosmical gods of the same name. 

The luminous character of the latter can scarcely be matter of doubt, 
for the view of some commentators—recorded by Yaska,—according to 
which they were identified with “heaven and earth,” appears not to 
be countenanced by any of the passages known to us. Their very 
name, it would seem, settles this point, since aéva, the horse, literally, 
“the pervader,” is always the symbol of the luminous deities, espe- 
cially of the sun, The difficulty, however, is to determine their position 
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amongst these deities and to harmonize with it the other myths con- 
neeted with them. I msy here, however, first observe that, though 
‘Yasaka records opinions which identify the Agvins with “day and 
night,” and ‘‘sun and moon,” the passage relied upon by Professor 
Roth to prove that Yaske himself identified them with Indra and 
Aditya (the sun), does not bear out any such conclusion. For the 
passage in question, as I understand it, means: “their time is after 
the (latter) half of the night when the (space’s) becoming light is 
resisted (by darkness); for the middlemost Aévin (between darkness 
and light) shares in darkness, whilst (the other), who is of a solor 
nature (aditya), shares in light.” There is this verse relating to them: 
“Tn nights,” etc. Nor does Durga, the commentator on Yaska, 
attribute to the latter the view which Professor Roth ascribes to him. 
His words, as I interpret them, are: “‘‘ their time is after the (latter) 
half of the night when the (space’s) becoming light is resisted,’ 
(means) when, after the (latter) half of the night, darkness intersected. 
‘by light makes an effort against light, that is the time of the Aévins. 
...+ Then the nature of the middlemost (between them} is a share in 
that darknesss which penetrates into light ; and the solar one (aditya) 
assumes thet nature which is a share in the light penetrating into 
darkness. These two aro the middlemost and the uppermost : this is 
the teacher's (i.e. Yaska’s) own opinion, for, in order to substantiate 
it, he gives as an instance the verse ‘Vasatishu ama,’ * etc. 





389 Nir. xii. 1, tayoh Adlah iterdhvam ardharatrat grit duasyinwoishtambham 
anu (tho lost word is omitted in Durga MS. 1,0. L., No. 208) tamobhigo hi madh= 
yamo jyotirbhiga Gdityah ; tayor eahit bRavati Vasatishu sma, ete. 

90 Durga 1.0. L., No, 206: Tayah hile trdhvam ardharatrat prakasibhivanyiiny 
viehtambham } jyotishd eyatibhidyamanam trdhvain,ardharatrat temo yada jyotir 
anu vishtablnati so tévinch Kalak | [tatah prabhriti sandhistotram purodayid 
Gvinam, udite sauryaui] | tatra yat tame ‘nuvishtam {the MS. of Professor Miller, 
Lect. 2nd series, p. 490, reads ’nupravishtam) jyotiski tadbhigo madhyamasya 
riipam (the MS. of Prof. M. ibid: tadbhago madhyamak | ten madhyamasya 
tiipam) : yaf jyotie tamasy anwvishtam (the same, ibid. anupravishfam) tadbhigam 
fadriipam adityah | tiv etau madhyamottamay iti svamatam Gchitryasya | yatah 
samarthaniyodaharati teyor eahi dhavati Vasitishu smeti, Professor Roth, in his 
illustrations of Nirukta, xii. 1, very correctly observes that the verso quoted by 
Yiska (sdaatishu ama, ete.) does not bear out the view that the Adving are Indra and 
Aditya; but the proper inference to be drawn from this circumstance would seem to 
he, not that Yaske quoted a verse irrelevant to his view, but that Professor Roth 
attributed to him a view which he had not extertained, and that it may be preferable 
to render Aditys, as proposed above, “the solar (Asvin)," or the Asvin ofa solar nature, 
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To judge, therefore, from these words, it is the opinion of Yaska 
that the Advins represent the transition from darkness to light, when 
the intermingling of both produces that inseparable duality expressed 
by the twin nature of these deities. And this interpretation, I hold, 
is the best that can be given of the character of the cosmical Aévins. 
It agrees with the epithets by which they are invoked, and with the 
relationship in which they are placed. They are young, yet also 
ancient, beautiful, bright, swift, ete; and their negative character— 
the result of the alliance of light with darkness—is, I’ believe, ex- 
pressed by dasra, the destroyer, and also by the two negatives in tho 
compound néeatya (na a-satya), though their positive character is 
again redeemed by the ellipsis of “enemies, or diseases,” to daera, and 
by the senso of ndsatya, not un-true, ie. truthful. They are the 
parents of Piishan, the sun ; for they precede the rise of the sun; 
they are the sons of the sky, and again the sons of Vivasvat and 
Baranyi. Vivasvat, I believe, hero implies the firmament “ expand- 
ing” to the sight through the approaching light; and though Saranyii 
is to Professor Miiller one of the deities which are forced by him to 
support his dawn-theory, it seems to me that the etymology of tho 
word, and the character of the myths relating to it, rather point to 
the moving air, or the dark and cool air, heated, and therefore sct in 
motion, by the approach of the rising sun. The Aévins are also the 
husbands or the friends of Siryé, whom I take for the representative 
of the weakest manifestation of tho sun; and I believe that Siyana is 
right whon, by the sistor of the Agvins, he understands Ushns, the 
dawn. The mysterious phenomenon of the intermingling of darkness 
—which is no longer completo night—and of light—which is not yet 
dawn—seems to agree with all these conceptions, and with tho further 
details of  cosmical nature, which are so fully given in the preceding 
paper. 


Ww 
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SECTION XVI. 


sOMA, 


. 

Reference has been already made to the important share which the 
exhilarating juice of the soma-plant assumes in bracing Indra for his 
conflict with the hostile powere in the atmosphere, and to the eagerness 
of all the gods to partake in this beverage. 

Soma is the god who represents and animates this juice, an intoxi- 
eating draught which plays a conspicuous part in the sacrifices of the” 
Vedic age. He is, or rather was in former times, the Indian Dionysus or 
Bacchus, Not only are the whole of the hymns in the ninth book of the 
Big-veda, one hundred and fourteen in number, besides a few in other 
places, dedicated to his honour, but constant references to the juice of the 
aoms occur in a large proportion of the other hymns. IC is clear there- 
fore, as remarked by Professor Whitney (Journal of the American Oriental, 
Society, iii. 299), that his worship must at one time have attained a 
remarkable popularity. This circumstance is thus explained by the 
‘writer to whom I have referred: ‘‘ The simple-minded Arian pegple, 
whose whole religion was a worship of the wonderful powers and phe- 
nomena of nature, had no sooner perceived that this liquid had power 
to elovate the spirits, and produce a temporary frenzy, under the in- 
fluence of which the individual was prompted to, and capable of, deeds 
‘beyond his natural powers, than they found in it something divine: 
it was to their apprehension a god, endowing thoss into whom it 
entered with godlike powers; the plant which afforded it became to 
them the king of plants; the process of preparing it was a holy sacri- 
fice; the instruments used therefor were sacred. The high antiquity 
of this cultus is attested by the references to it found occurring in the 
Persian Avesta ;*" it seems, however, to have received new impulse 
on Indian territory.” 

a" Seo Dr. Windiechmann's Bessy on the Soma-worship of the Arians, or the 
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(1) Quotation from Euripides relating to the Greek god Dionyeus, 


Ag illustrating the sentiments which gave rise to the adoration of 
Dionysus, the Grecian Soma, I ehall introduce here some*verses from 
the Bacchae of Euripides, 272 ff., in which the philosophical poet puts 
into the mouth of the prophet Teiresias a vindication of the worship 
of the new god, against the ridicule which had been thrown upon 
him by Pentheus, together with a statement of the reasons which 
justified his deification, and+a rationalistic explanation of a current 
myth regarding him : 

Obros 8 4 Balpav & wlor by od Bayerge 
obx dy Suvainny weyedos eermeiy Boos 

alt ‘EAd3 Yoras: 360 yip, 3 veevia, 

Th mpar dv dvOphroin, Anetrap Ged, 

1 B doriv+ bvoua 8 Sxérepov Bovru wddcus 
adrn uty ev Enpoiaw eerpéper Bporods ~ 

5 8 Fae dx) rhvriwanor, § expense “pores, 
Rérpvos typay way’ cipe xcienvéynato 
Ovazots, 8 rales robs tarairdpous Aporobs 
Atens, Srav xAnofdew auxédov pois, 
Sxvov te, MGqv ray Kab’ Supar Kandy, 
Bidwow, od8 For Baro Sdpyaxoy adver, 
obros Geotos owépBeras Gebs ycyies, 

Bore Bd rodrey rkyd& dxOpérmous Exew, 
Kol xarayergs viv, bs evepidgn Ads 

apg UibdEw of bs xards Exe r6Be. 

axel vw Bprad’ ee mupds xepavvlou 

Zeds, els B'*OAvuror Bpépos dxtryayer vedv, 
“Hoa vv $OcX° exBarciv dx? odpavod, 

Zebs ¥ dvreunxarhoar’, ola bh eds, 

Phtas pdpos 71 708 x04y" eynveroupérov 
aldépor onxe rby8' Bunpor exdidods 
Aidvucor “Hpas vertu xpdvg 86 vw 
Bporet cpapiivar pacw iv pupg Aids, 

Broun peraarheavres, bri O48 Beds 

“Hyg wef dphipevoe, cvrblyres Avyor. 
warns B 6 Caluay Se- 7d yp Baxxebowor 
kal 7d pavddex warruchy worAhy Eyes 
Bray “yop 4 debs els rd cop! EAGy words, 
Adyew 70 wérdoy robs peuardras roid, 


translated extracts from it in the 2nd vol. of this work, p. 469 ff.; and the extract 
there given, p. 474, from Plutarch de Isid. et Osir, 46, in which the som, or as it is 
in Zend, haome, appears to be referred to under the sppellation Buss. Seo also on 
the fact of the soma rite of the Indians being originslly identical with the haoma 
ceremony of the Zorosstrians, Haug's Aitareya Brahmaps, Introd, p. 62. 
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YApeds ve polpay perahaBiey Exes 
orpardy yap ev Exros Bera ximd Titers 

psBos Serrénae, xply Adyxns Bcyeiv 

porta 88 eal soir" dort Avovécou mapa, RTA. 

“TJ cannot express how great this young god, whom thou ridiculest, 
is destined to become in Greece. For, young man, there are two things 
which are the foremost among men, the goddess Demeter, who is the 
Earth;—call her by whichever name thou pleasest;—who nourishes 
mortals with dry food. But he, the son of Semele, took the contrary 
course. He discovered and introduced among men tho liquid dreught 
of the grape, which puts an end to the sorrows of wretched mortals,— 
when they are filled with the stream from the vine,—and induces 
sleep, and oblivion of the evils endured by day. Nor is there any other 
remedy for our distresses. He, born a god, is poured out in libations 
to gods, so thet through him men receive good. And thou ridieulest 
him by saying that he wes sewn up in the thigh (npg) of Zeus. But 
I shall shew thee how this is rendered reasonable. When Zeus rescued 
the infant from the lightning-flame, and brought him to Olympus, Hera 
wished to expel him from heaven. But Zeus, like a god, counteracted 
this design. Detaching a portion of the aether which encircles the 
earth, he gave this as a hostage (Sumpoy) to Hera, so delivering Dio- 
nysus from her hostility; and in course of time, because he became a 
hostage to Hera, men began to say,—changing the word, and inventing 
a fable,—that he had been reared in the thigh of Zeus. And this god 
is a prophet. For Bacchic excitement and raving have in them great 
prophetic power. When this god enters in force into the body, he 
causes men to rave and foretell the future. And he also partakes of 
the character of Ares (Mars). For panic (sometimes) terrifies a force 
of armed men drawn up in battlé array, before the actual clashing of 
the hosts. This madness too is derived from Dionysus.” ™ 

31 Tp an cerlior part of the eame play, verses 200 ff. the following protest against 
treo enquiry in religious mattera is put by the post into the mouth of Teiresias, who 
says to Cadmus: 

ob8dy coputspeata rote Baluort, 

narplovs mapaBoxas, ds & duhaucas xpdrg 

nexthues', obBdls abrd xoraBard? Adyos, 

ob8 ef 8? Exper 7d copdy nipnras dpevar. 
In thingy that touch the gods it is not good 

‘To suffer captions reason to intrude. 
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(2) Prevalence and enthusiastic character of the ancient Soma-worthip, 


Professor Haug, in his work on the Aitareys Brahmane (Introd, 
p. 60), thus writes of the soma sacrifice: “ Being thus,” (t.¢, through 
the oblation of an animal) ‘‘ received among the gods, tho ancrificer is 
deemed worthy to enjoy the divine beverage, the soma, and participate 
in the heavenly king, who is Soma. The drinking of tho soma-juice 
makes him a new man; though a new celestial body had been prepared 
for him at the Pravargya ceremony, the enjoyment of the soma beverage 
transforms him again; for the nectar of the gods flows for the first 
time in his veins, purifying and sanctifying him.” 

With the decline of the Vedic worship, however, and the intro. 
duction of new deities and new ceremonies, the popularity of Soma 
gradually decreased, and has long since passed away; and his name is 
now familiar to those few Brahmans only who still maintain in a few 
places the early Vedic observances, 

The hymns addressed to Soma were intended to be sung while the- 
juice of tho plant, said to be produced on Mount Mijavat, R.V. x. 84, 
1 (somasyeva Maujavatasya bhakshah),™ from which he takes his name 
(the asclepias acida or sarcostemma viminals) was being pressed out and 
purified." They describe enthusiastically the flowing forth and filtra- 
tion of the divine juice, and the effects produced on the worshippers, 
and supposed to be produced on the gods, by partaking of the bever- 
age. Thus the first verse of the first hymn of the ninth book runs 


‘Traditions handed down from sito to son 
Since timo iteolf began its course to ran 
By reasonings never can be underminod, 
Though forged by intellects the most refined.” 
To this the advocates of a critical investigation into the truth of ancient beliefs might 
reply in the words of the Messenger in the Helena of the same poet, verses 1617 f. 
(though their original application was different) : 
sdppoves 8 drerlas 
ein Lor obdiv xenobrepor Boorois. 
“ Nought oan to men more useful be, 
‘Than pradeut incredulity.” 
8 Mijacan parvatah, “Majavat is a hill,” Nix. ix.8. See aleo Vij. 8. ili, 61, 
and commentary. : 
204 Gee the process aa described by Windischmen, after Dr, Stevenson, in the and 
volume of this work, p. 470. 
385 Soe Ait. Br. vi. 11, quoted above, p. 88, note 168, 
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thus: Svadishthaya madishthaya pavasea Soma dharayd Indraya pateve 
sutah | “O Soma, poured out for Indra to drink, flow on purely in a 
most aweet and most exhilarating current.” In yi. 47, 1, 2, the juice 
is described as sweet, honied, pungent, well-flavoured, and exhilarating. 
No one can withstand Indra in battle when he hes drunk it (svddush 
kilayam madhuman utdayah ttorah kilayam rasavdn utayam | uto nu 
aya papicdiisam Indra na kaschana sahate Ghaveshu | ayam svddur the 
madishthak dea), When quaffed, it stimulates the voice, and calls 
forth ardent conceptions (ibid. verse 3). In a verve (viii. 48, 3,) 
already quoted above (p. 90, note), in the account of Indra, the 
‘worshippers exclaim: “We have drunk the soma, we have become 
immortal, we have entered into light, we have known the gods. What 
can an enemy now do to us, or what can the malice of any mortal 
effect, o thou immortal god ?”” : 


(8) How the soma-plant was Brought to the earth. 


‘The plant ia said to have been brought by a falcon, i. 80, 2 
(somah syendbhpiteh); iti. 48, 7 (@ yam te [Indraya] Syenah ubate 
jobhara) ; viii. 71, 9; from the sky, iv. 26, 6 (rijtpi dyeno dada 
méno atsum paravatah Sakuno mandram madam | somam bharad 
dadrihano devavin divo amushnad uttarad adaya); viii, 84, 3; by 
a well-winged bird, or Suparna, to Indra, viii. 89, 8 (divam suparno 
gatodya soman vajrine abharat) ; or from a mountain, i, 93, 6 (ama- 
thnad anyam (somam) part fyeno adrek), where it had been placed by 
‘Varuna, ¥. 85, 2 (divi siiryam adadhdt somam adrau). In iii. 48, 2; 
v. 43, 4; ix. 18, 1; ix. 62,4; ix. 85, 10; ix. 98, 9, it is called 
girishtha (found on 2 mountain), In another place, ix. 113, 3, it is 
declared to have been brought by the daughter of the sun from the 
place where it had been nourished by Parjanya, the rain-god, when 
the Gandharvas took it, and infused into it sap (Paryanya-vpiddham 
mahisham tam siryasya duhita ’bharat | tam gandharodh praty agri- 
Bhnan tam some rasam adadhuk). In ix. 82, 3, a8 we have seen above, 
yp. 142, Parjanya is said to be-the father of Soma; and in A.V. 
xix. 6, 16, the god is said to have sprung from Purusha (rdjnak 
Somasya... . jatasya Purushad adhi). 

In other passages a Gandherva is connected with the soma-plant, the 
sphere (pada) of which he is said to protect, and all the forma of which 
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he is said to manifest, ix. 83, 4; ix, 85, 12™ (gandharvah ittha 
padam arya rakshati | ardhoo gandharvo adhi nake asthad visva ripant 
pratichakshdno asya). The Aitareya Brahmaga has the following story 
regarding the mode in which the gods obtained soma from the Gand- 
harvas, i, 27. Somo vat raja gandharveshv dstt | tam devas cha rishayad 
cha abhyadhyayon “katham ayam asmdn somo raja dgachhed” iti | a2 
Vag abravtt “strikamah vai gandharoah | mayé ova striya bhataya 
panayadhwam” iti “Na” iti devah abruvan “Latham vayam toad rite 
syama” iti | 9@ "bravit “krinita ova | yarhi vdva vo maya artho bhavita 
tarhy eva vo’ham punar agantdsmi” iti | “tatha” iti | taya mahdga- 
gnya bhitaya Somam rdjanam akrinan |" “King Soma was among 
the Gandharvas. The gods and rishis desired him, and ssid ‘How 
shall we get him to come to us?’ Viich said, ‘The Gandharvas are 
fond of females; buy him in exchange for me turned into a female.’ 
They answered, ‘No: how can we live without thee?’ She rejoined, 
‘Buy him, and whenever you have occasion for me I shall return to 
you.’ They agreed, and bought king Soma with Vach turned into a 
female, quite naked [#.¢, unchaste].” See Professor Haug’s tranelation 
of this Brahmana, p, 59, and compare pp. 201 ff.; 294; and 400, 

In the Satapatha Brahmana iii. 2, 4, 1 ff., it is related that the 
soma existed formerly in the sky, whilst the gods were here (on earth). 
They desired to get it, that they might employ it in sacrifice. The 
Gayatri flew to bring it for them. While she was carrying it off the 
Gandharva Vibhivasu robbed her of it, The gods became aware of 
this, and knowing the partiality of the Gandharvas for females (com- 
pare iii. 9, 3, 20, and A.V. iv. 87, 11 f.), they sent Vach, the goddess 
of epeech, to get it from them, which she succeeded in doing (Divi vat 
somah asit | atha tha devah | te devah akamayanta “ a nah somo gachhet 

%6 See Bohtlingk and Roth’s Lexicon under the word Gandharva. 

%1 The Taitt, Br. m1. 1, 6, 5 (pp. 90 ff. of Indian Office MS.), tells the came story, 
but says that they turnod Vach into a woman one yoar old; and that after she had 
gone they induced her to come back by singing (the Gandharvas, whom she had left, 
mesnwhile reciting a prayer, or incantation), aud hence women love a man who sings 
(tam somam Ghriyaminam gandharco Viivivasuh paryamushpit | .. te decth 
abruvan “atrikimik vai gondharvth striya nishkrinama” iti | te Vacham 
atriyam ekahiyanin kyited taya nirakrigan | sf rohid-ritpam krited gandharec~ 
dhyo "pakramya atishthat | tad rohito janma | te devdh abruvan “apa yushmod 
akramin na asmin upavarttete vthuayai” iti | brakma gandharvak avadann | agayan 
devah | s& devin giyatah upivarttata | tasmad goyantam atriyak Kimayante 
kimekd'enam siriyo bhavanti ya evam veds), 
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tena Ggatena yajemahi” iti t....2. Tebhyo gayatrt somam ackha 
apatat | tasyat Gharantyat gandharvo Fisvavasuk poryamuehndt | te 
devah aviduh “ prackyuto vai parastat somak | atha no na agachhatt , 
gandharvth ai paryamoshishur” iti | te ha dokur “yoshit-kamah vai 
gandharvdh | Vacham eva ebhyah prahinavama | 34 nak saha somena 
Ggamishyati” «ti | tebhyo Vacham prahinvan s& endn saha somena 
agachhat. And in xi. 7, 2, 8, it is said: ‘‘The soma existed in the 
sky. Tho Gayatri became a bird, and brought it” (dios vad Somab 
astt tam gayatri vayo bhiated “harat). See also the Satapatha Brih- 
maya, iii. 4,8, 18, and iii. 6, 2, 2-18, towards the close of which 
passage, as well as in iii. 9, 3, 18, the Gandharvas are spoken of as 
the guardians of the soma (somarakshaf); and Taitt. Sanh. vi. 1, 6, 1, 5. 


(4) Soma’s wives, 


The Taitt. Sanh., ii. 8, 5, 1, relates that Prajipati had thirty-three 
daughters whom he gave to king Soma. Soma, however, frequented 
the society of Rohini only, This aroused the jealousy of the rest, who 
returned to their futher. Soma followed, and asked that they should 
go back to him, to which, however, Prajapati would not agree till 
Soma had promised to associate with them all equally. He agreed; 
‘but again behaved as before, when he was seized with consumption, 
ete. (Prajipatss trayastritnéad dubitarak dsan | tah Somaya rajno 
*dadat | tasdm Rohinim upait | tah trebyantib punar agachhan | tah 
anvait | tah punar ayachata | tah aemai na punar adadat | so bravid 
“ritam amishoa yatha somavackhah upaishyami atha te punar dasyami” 
vit | sa ritam amit | tah asmat punar adadat | tasam Rohinim eva 
upait | yakthma Grohhat), In the Taitt. Br. ii. 8, 10, 1 #£, another 
story is told of Soma. Prajapati created him; and after him the three 
‘Vedas, which he took into his hand. Now, Sita Savitri loved Soma, 
while he loved Sraddha. Sité came to her father Prajipati, and, 
saluting him, asked to be allowed to approach him with her complaint, 
She loved Soma, she said, while he loved Sraddhi. Prajépati made 
for her a paste formed of a sweet smelling substance, to which he 
imparted potency by the recitation of certain formulas, and then 
painted it upon her forehead. She then returned to Soma, who in- 
vited her to approach him. She desired him to promise Mer his 
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society, and to tell her what he had in bis hand; whereupon he gave 
her the thres Vedas; and in consequence women always ask for some 
gift as a price for their embraces, etc. The Brahmana goes on to 
recommend the use of the same paste, prepared with the same formulas, 
as a specific for producing love or good will (Prajapatih Somam rajanam 
esrijata | tam trayo vedah ano asrijyanta | tan haste ’’huruta | atha ha 
Stta Savitri Somam rajanah chakame | S'raddham u ea chakame | sa ha 
pitaram Prajdpatim upassadra | tam ha uvacha “namas te astu bha- 
gavak | upa ted ayani (2) pra tva dpadye | Somam vai rdjanam kamaye 
Sraddham « sa kamayate” iti | tosyat « he ethagaram alankirain 
halpayitea dasahotaram purastad vyakhyaya chaturhotaram dakshinatah 
panchahotaram patohat shaddhotaram uttaratah saptahotaram uparishtat 
sambharais patnibhit cha mukke alankritya | 8. Aaya arddhaih vavrdje | 
tam ha udthshya uodcha “‘upa ma varttasva” iti | tam ha uodcha * bho 
gantuwh (the commentator explains the phrase as if he read bhogam tu) 
me dchakshwa | ctan me Gohakahoa yat te pando” iti | tasyai w trin 
vedin pradadau | tasmad « ha striye thogam eva harayante). 


(5) Propertice ascribed to the soma-juice or its presiding deity. 


The juice of this plant is said to be an immortal” draught, i. 84, 4 
(iyeshtham amartyam madam) which the gods love, ix. 85, 2 (daksho 
devinam asi hi priyo madah); ix. 109, 15 (pibanti arya visee devdso 
goblih éritasya nyibhik eutaeya),™ to be medicine for a sick man, viii. 
61, 17 (tad dturasya Dheshajam). All the gods drink of it, ix. 109, 15 
(pibant asya vibve derdsah), The god who is its personification is said 
to clothe whatever is naked, and to heal whatever is sick; through 
him the blind sees, end the lame walks abroad, viii. 68, 2 (ably argott 
yan nagnam bhishakti viseam yat turam | pra im andhah khyat nih srono 
bhat); x, 25,11. He is the guardian of men’s bodies, and occupies 
their every member, viii. 48, 9 (tram At nas tanvah soma gopdh gatre 
gatre nishasattha nrichakshak). 


298 This means, according to Siyane, that it has no deadly effects, like other in 
toxicating drinks (somapanajanyo mado madantara-vat mirako na bhavati ity arthah). 

Sw The Taitt, Br. i, 3, 3, 2, says that soma is the best nourishment of the godsy 
end wine of men, and ibid. 4, that soma is a mele and the wine a female, and the two 
make a pair (cad vai dovinim paramam annem yat eomah stad manushyanim yat 
aura |" 4. Puman vai somo} strt sura | tan mithunam), 
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(8) Divine powers attributed to Soma, 


A great variety of divine attributes and operations are ascribed to 
Soma. As Professor Whitney observes, he is “‘addressed as a god in 
the highest strains of adulation and veneration; all powers belong to 
‘him ; all blessings are besought of him, es his to bestow” (Journ. 
Amer. Or. Soc. iii, 299). He is said to be asura, divine (ix. 73, 1; 
ix. 74, 7), and the soul of sacrifice, dima yajnasya (ix, 2, 10; ix, 6, 8). 
He is immortal, amrita (i. 43, 9), and confers immortality on gods and 
then, i. 91, 1, 6, 18; viii. 48, 8, quoted above, p. 90, note; ix. 106, 
8 (tvdm devaso ampitaya kam papuh); ix. 108, 3 (trav hi ange daivya 
pavomdna janimani dyumattama amritatvaya ghoshayah) ; ix. 109, 3 (ova 
amritéya make kehayaya 20 Sukro arska divyah ptydsha}). In a passage 
(ix. 113, 7 #.) where the joys of paradise are more distinctly antici- 
pated and more fervently implored than in most other parts of the Rig- 
veda, Soma is addressed as the god from whom the gift of future felicity 
is expected. Thus it is there said: yatra jyotir ajasram yasmin loke 
avar hitam | tasmin mai dheki pavamana amrite loke akshite | yatra 
raja Vatoasvato yatravarodhanam divak | yatramar yahvatir apas tatra 
mam amritam kridhi | 7. “ Place me, o purified god, in that everlasting 
and imperishable world where there is eternal light and glory. O Indu 
(soma), flow for Indra, 8, Make me immortal in the world where 
king Vaivasvata (Yama, the son of Vivasvat,) lives, where is the 
innermost sphere of the sky, where those great waters flow.” The 
three following verses may be reserved for the section on Yuma. 

Soma exhilarates Varuna, Mitra, Indra, Vishnu, the Maruts, the 
other gods, Vayu, Heaven and Earth, ix. 90, 5 (matsi Soma Varunam 
mates Mitram matei Indram Indo pavamana Vishnum | maisi Sardho 
marutam matei devan matsi maham Indram Indo madaya); ix. 97, 42 
(matsi Vaywm ishtaye radhase cha matsi Mitra-varund payamanah | 
mats Sardho marutam matsi devin matsi Dydva-prithivi deva Soma). 
Both gods and men resort to him, saying that his juice is eweet, viii, 
48, 1 (vidve yas devdh uta martyceo madhu bruvanto abhi sancharanti). 
By him (but see p. 270) the Adityas ate strong, and the earth vast, x. 
85, 2 (somena Adityah balinak somena prithiot mahi). He is the friend, 

$0 In regard to the manner in which the gods soquired immortality, see the S'atap 
Br. ix, 5, 1, 1 ff, quoted above p, 14, note 21. 
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helper, and soul of Indra, iv. 28, 1 (tod ywa tava tat soma sakhye 
Indro apo manave sasrutas kak | 2. Tod yuja ni Rhidat Soryasya Indrag 
chakra sahasa. sadyah Indo); ix. 85, 8 (atma Indrasya bhavast); x, 
25, 9 (Indrasyendo sivah sakha), whose vigour he stimulates, ix. 76, 2 
(indrasya suskmam trayan), and whom he succours in his conflicts 
with Vritra, ix. 61, 22 (yah Indram Gvitha Vritrdya hantave). He 
rides in the same chariot with Indra, Indrena saratham (ix, 87, 9; 
ix, 108, 5). Ho has, however, winged mares of his own, and a team 
like Vaya, ix. 86, 87 (isanah ima bhuvandnt vtyase yujanak Indo 
haritoh suparnyah) ; ix. 88, 3 (odyur na yo niyutrdn tehtayama). He 
ascends his filter in place of a car, and is armed with a thousand- 
pointed shaft, ix. 83, 5; ix. 86, 40 (pavitra-rathah sahasrabh rishtih). 
His weapons which, like a hero, he grasps in his hand, ix. 76, 2 
(Siro na dhatte ayudha gabhastyok), are sharp and terrible, ix. 61, 30 
(dhimand dyudha tigmani), and his bow swift-darting, ix. 90, 8 (tigma- 
yudhah kshipradhanva). Ho is the slayer of Vyitra, vritrahan, or vri- 
trahantama (i. 95, 5; ix.24,6; ix. 25,8; ix. 28,3; x. 25,9), and, 
like Indra, the destroyer of foes, and overthrower of cities, ix. 61, 2; 
ix. 88, 4 (Jadro na yo maha karmani chakrir hanta eritrandm ast 
Soma parbhit), In ix. 5,9, he appears to receive the epithet of 
prajapati, lord of creatures. He is the creator and father of the gods, 
ix. 42,4 (krandan devan ajijanat); ix. 86, 10 (pita devandm janita 
eibhuoasuh) ; ix. 87,2 (pita devanam janita sudakshah); ix. 109, 4; 
the generator of hymns, of Dyaus, of Prithivi, of Agni, of Sirya, of 
Indra, and of Vishnu, ix. 96, 5 (Somah pavate janita matinah janita 
Divo janita Prithivyah | janita Agner janita Stryasya janita Indrasya 
janitota Vishnoh), He dispels the darkness, i. 91, 22 (toa jyotisha of 
tamo vavartha) ; ix. 66, 24 (dukrait jyotir ajtjanat | hrishnd tamamet 
Janghanat), lighta up the gloomy nights, vi. 89, 3 (ayam dyotayad 
adyuto ot aktin); and has created and lighted up the sun, the great 
Jaminary common to all mankind, vi. 44, 23 (ayam etry adadhaj 
Syotir antah); ix. 61,16 (pavamano ajtjanad divas chitram na tanya- 
tum | jyotir vaisednaram brihat); ix. 97, 41 (ajanayat eirye jyotir 
Jnduh); ix. 107, 7 (@ earyat rohayo divi); ix. 110, 8 (ajyano hi 
pavamane Siryam). He stretched out the atmosphere, i, 91, 22 (tvam 
@ tatantha uru antarikeham) ; vi. 47, 3f.; and in concert with the 
Fathers (Prtyie), the Sky and the Earth, viii. 48, 18 (vam Soma pitri- 
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bhih camividano anu dydvaprithict & tatantha). He is the upholder of 
the sky and the sustainer of the earth, keeping the two apart, vi. 44, 
24 (ayaih dyavaprithiot of skabhdyat); vi. 47, 5 (ayam mahan mahata 
skambhanena ud dyam astabhnad vrishabho marutedn) ; ix. 87, 2 (vieh- 
tambho dino dharunoh prithivyak) ; ix. 89, 6; ix. 109, 6. He pro- 
duced in the sacrifices the two divine worlds, which are kindly disposed 
to men, ix, 98, 9 (sa vam yajneshu manavt Indur janishta rodaat | devo 
devt), He is king of gods and men, ix. 97, 24 (raja devandm ula 
martyanam), elevated over all worlds (or beings] like the divine sun, 
ix. 54, 3 (ayah visvani tishthati pundno bhuvanopart | somo devo na 
siryah). A}L creatures are in his hand, ix. 89, 6 (vifoah uta Rshitayo 
haste asya).' His laws are like those of king Varuna, i. 91, 8; ix. 
88, 8 (rajno nu te Varunasya vratani); and he is prayed to forgive 
their violation, and to be gracious as o father to a eon, and to deliver 
from death, viii. 48, 9 {yat te vayam praminama vratané sa no mrila 
sushakha deva vasyah); x. 25, 8 (uta oratani Soma te pra akam 
minami pakya | adha piteca sinave vi vo made mrila no abhi chid 
vadhad vivakshase). He is thousand-eyed, ix. 60, 1, 2 (sahasra- 
chakshas), and sees and knows all creatures, and hurls the irre. 
ligious into the abyes, ix. 73, 8 (vidvan sa viéed bhuvana bhi pas- 
yatt ava ajushtan vidhyatt karte avretan); and guards the lives of all 
moving beings as a cowherd tends his cattle, x. 25, 6 (pasum na Soma 
rakshast purutra vishthitam jagat | samakrinoshi jivase of vo made vised 
sampasyan bhuvana vivakshase). He is the chief and most fiery of the 
formidable, the most heroic of heroes, the most bountiful of the benefi- 
cent, and as a warrior he is always victorious,“ ix. 66, 16 (mahan ast 


41 Compare some additional pessages quoted in tho 4th vol. of this work, p. 98 f. 

«% Tn ix, 96, 16, 19, his woapons aro referred to; in vi. 44, 22, he is said to have 
robbed his molignant father of his weapons and his magical devices (ayaii svaaya 
pitur ayudhani Indur amushnad aiivasya miyah). It is rolated in the Ait, Br. 
i. 14, that there was formerly war betwoon the gods and the Asuras. They fought 
togother in the east, sonth, wost, and north, and in all these quarters the Asuras 
were victorious. In the north-east, however, the gods were not overcome, for that is 
“the uneonquerable region.” The gods ascribed their former defeats to the fact of 
their having no king, and agreed to make Soma thei monarch, after which they were 
‘victorious on all the points of the compass (Devdsurah vai eshu lokeshis samayatanta | 
tatah etasydm pricchyaih didi ayatanta | tains tato "surah ajayan |... . te udiohyais 
prachyam ditt ayatanta | te tato na pardjayanta | 6a esha dig aparajita |... te 
‘doth abruvann “ ardjataya vai no jayanti | rajanah keravamahei” iti | “tatha" 
é8i | te somaii rijinam akwrvan | te somens rind sarvth dido "jayen). 
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soma jyeahthah ugrandm Indo gtshthah | yudhod san babvad sigetha | 17. 
Yak ugrebhyas chid ojtyan Sirebhyas ohit Saratarah | bharidabhyad chid 
mamhiyan). He conquers for his worshippers cows, chariots, horses, 
gold, heaven, water,—a thousand desirable things, ix. 78, 4 (ggjin nak 
somo rathajid hiranyajit svarjid abjit pavate sahasrajit), and every thing, 
vill. 68, 1 (vsévajit). He is a wise rishi, viii. 68, 1 (rishir viprah 
Kavyena); strong, skilful, omniscient, prolific, glorious, i. 91, 2 (wah 
Soma kratubhik sukratur bhas team dakshath sudaksho vigvavedah | tvai 
vrisha vrishatoebhir mahitoa dyumnebhir dyumnt abhavo nrichakshah). 
He is the priest of the gods, the leader of poets, a rishi among sages, 
a bull among wild animals, a falcon among kites, an axe in the 
woods, ix. 96, 6 (brahma devandm padavth kavindm rishir vipranam 
mahisho mrigdnam | syeno gridhranam svadhitir vandndm). He ia 
an unconquerable protector from enemies; i. 91, 21 (aehalham yutou 
pritandsu paprim); x. 25, 7 (tra nak Soma visvato gopab adabhyo 
bhava | sedha rdjann apa sridhak). If he desires that his votaries 
shall live, they do not die, i. 91, 6 (tvam cha soma no vaso sivdtum na 
mardmahe). In viii. 48,7, he is prayed to prolong their lives, as the 
sun the days (Soma rdjan pra nak dyamshi tarir ahantva saryo vdea~ 
rani). In x. 59, 4, he ia prayed not to abandon the worshipper to 
death (mo shu nak soma mrityave para dah). The friend of a god 
like him cannot suffer, i, 91, 8 (na rishyet tvdtavah sakhd). The 
friendship and intimacy of such a god is eagerly desired, ix. 66, 18 
(orinimake sakhyaya vpinimahe yujyaya). In x. 80, 5, he is said to 
rejoice in the ‘society of the waters, as 8 men in that of beautiful 
young women (yablik somo modate harshate cha kalyanibhir yuvatibhir 
na maryak). 


(7) Soma associated with other gods, 


Soma is associated with Agni as an object of adoration in i. 98, 1 if. 
In verse 5 of that hymn those two gods are said to have placed the 
luminaries in the sky (yuvam efani dit rochanani Agnié cha Soma 
sukrata adhattam). In the seme way Soma and Pishan are conjoined 
in ii. 40, 1, where various attributes and functions of a magnificent 
character are ascribed te them. Thus, in verse 1, they are said to be 
the generators of wealth, and of heaven and earth, to have been born 


270 SOMA IN THE POST-VEDIC AGE A NAME OF THE MOON. 


the guardians of the whole universe, and to have been made by the 
gods the centre of immortality (janand rayinam janend dive janand 
Prithivyah | jatau otsvasya bhuvanasya gopau devah akrinvann amritasya 
ndbhim). The one has made his abode in the sky, and the other on 
the earth, and in the atmosphere (verse 4). The one has produced all 
the worlds, and the other moves onward beholding all things (verse 5) 
(4. Dios anyak sadanam chakre uchoha prithivyam anyo adhi antarikshe | 
5. Visvant anyo dhuvana jajana vigvam anyo abhichakshanah ett). In 
vi, 72, and vii. 104, Soma and Indra are celebrated in company. In 
the first of these hymns they are said to diepel darkness, to destroy 
revilers, to bring the sun and the light, to prop up the eky with sup- 
porte, and to have spread out mother earth (verse 1. Yuvan Suryatt 
vividathur yuvamh svar vite tamamst ahatam nidas cha | 2. Vasayathah 
ushdsam ut siryam nayatho jyotisha saha | upa dyat skambhathuh skam- 
bhanena aprathatam prithivtm matarah vi). In vii. 104, their ven- 
geance is invoked against Rakshases, Yatudhanas, and other enemiea, 

Hymn vi. 74, is dedicated to the honour of Soma and Rudra con- 
jointly. The two gods, who are said to be armed with sharp weapons 
(tigmayudhau tigmahett) are there supplicated for blessings to man 
and beast, for healing remedies, and for deliverance from sin (fam no 
bhitam dvipads sam chatushpade | etani aame vised tantshu bheshajint 
dhaitam | ava syatam munchatam yan no asti tandshu baddham kritam 
ono asmat). 


(8) Soma tn the post-vedic age a name of the moon, 


In the post-vedic age the name Soma came to be commonly applied 
to the moon and ita regent, Even in the Rig-veda, some traces of this 
application seem to be discoverable. Thus in x. 85, 2 ff. (which, how- 
ever, Professor Roth regards as of comparatively modern date: Ill. of 
Nir. p, 147), there appears to be an allusion to the double sense of the 
word: 2, Somenddityah balinak Somena prithivi mahi | atho nakshat- 
tréném esham upasthe Somah chitah | 3. Somamh manyate papivan yat sam- 
pitishants oshadhim | Somat yam brahmane vidur na tasyasnati kaéchana | 
4, dohhadvidhanair gupite barkataih Soma rakshitah | graondm it épin- 
van tiehphasi ne ts aénati parthivah | 5. Yat toa deoah prapibants tatah 
Gpyayase punah | Vayu’ Somasys rakshita samanam mideah akyitih | 
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“2, By Soma the Adityas are strong ; by Soma the earth is great ; and 
Soma is placed in the centre of these stars, 3. When they crush the 
plant, he who drinks regards it as Soma. Of him whom the priests 
regard as Soma (the moon) no ope drinks, 4. Protected by those who 
shelter thee, and preserved by thy guardians,‘® thou, Soma, hearest 
the sound of the crushing-stones; but no earthly being tastes thee, 
5, When the gods drink thee, o god, thou inoreasest again. Vayu is the 
guardian of Soma: the month is a part of the years.” In the 
Atharva-veda the following half-verse occurs, xi, 6, 7: Somo ma devo 
munchatu yam aheé chandramak iti | “May the god Soma free me, be 
whom they call the moon.” And in the Sutapatha Brahmans, i 6, 4, 
5; xi. 1, 3,2; xi. 1, 3, 4, and xi. 1, 4, 4, we have the words: Esha 
vai Somo raja devandm annam yat chandramah | “This king Soma, 
who is the moon, is the food of the gods.” Similarly in xi, 1, 3, 5: 
chandramah vai Somo devandm annam | “ Soma is the moon, the food 
of the gods.” See also i. 6, 3, 24: Saryah eva dgneyah | chandramah 
saumyak | “ The sun has the nature of Agni, the moon of Soma; ” and 
xii. 1, 1, 2: Somo vai chandramah | ‘Soma is the moon.” In v. 3, 3, 
12, and in ix. 4, 3, 16, Soma is said to be the king of the Brihmang 
(Somo ’smakam brakmandndm raja). In the Vishnu Purine (book i, 
chap. 22, p. 85 of Wilson’s translation, vol. 2, Dr. Hall’s ed.) the 
double character of Soma is indicated in these words: “ Brahma ap~ 
pointed Soma to be monarch of the stars and planets, of Brahmans and 
of plants, of ‘sacrifices and of austere devotions” (nakshattra-graha- 
vipranah virudhan chapy abeshatab | Somat rajye dadau Brahma yoj- 
ninath tapasdm apt). 


42 The word so rendered is Sarhataih. In the Lexicon of Béhtlingk und Roth, 
ay ita sense is said to be doubtful. Professor Weber (Ind. St. v. 178 ff. where 
these verses, with the rest of the hymn in which they occur, is translated and anno~ 
tated) renders it “lofty ones” (Srhabene). Langlois makes it “overseers.” The 
moon ia mentioned again in verses 18 and 19. In R.Y, viii. 71, 8, Soma sparkling 
in tho cups is compared to the moon chining on the waters (yo ape chandramah iva 
aomat chamiishu dadyise | piba id aaya toam Wiehe). See Professor Banfey’s note on 
RY. i. 84, 16, in bis Orient and Occident, ii. 246. 

40 Weber and Langlois take mdse} for a nominative, Buhtlingk and Roth cite 
the passage under mie, thus making it e genitive, 
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SECTION XVII 


BRIHASPATI AND BRAHMANASPATI. 

I will commence my description of this god with a translation of tho 
eccount given of him in Bohtlingk and Roth’s Lexicon: ‘‘ Byihaspati, 
alternating with Brahmanaspati, is the name of a deity in whom the 
action of the worshipper upon the gods is personified. He is the- 
suppliant, the sacrificer, the priest, who intercedes with the gods on 
behalf of men, and protects them against the wicked. Hence he 
appears as the prototype of the priests, and the priestly order; and is 
also designated as the purohita of the divine community.” The ancient 
Indian conception of this deity is more fully explained in Professor 
Roth’s dissertation on ‘Brahma and the Brahmans,” ** in the firat 
volume of the Journal of the German Oriental Socicty, pp. 66 ff, 
where the author well points out the essential difference between the 
original idea represented in this god and those expressed in most of the 
other and older divinities of the Veda, consisting in the fact that the 
latter are personifications of various departments of nature, or of 
physical forces, while the former is the product of moral ideas, and 
an impersonation of the power of devotion. From this paper I ex- 
tract the following remarks: “Brahma, on the other hand [in con- 
tradistinction to deva], bas an entirely different point of departure, 
and significance. Its original sense, as easily discovered in the Vedio 
hymns, is that of prayer; not praise or thanksgiving, but that species 
of invocation which, with the force of the will directed to the god, 
desires to draw him to the worshipper, and to obtain satisfaction from 
him, I¢ denotes the impetuous supplication which was natural to that 
ancient faith, and which sought, as it were, to wrest from the god the 


6 Portions of this paper were long ago translated by me io the Benares Magazine, 
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boon which it demanded” (p. 67). ‘“ Immediately derived from this 
neuter noun brahma is the name of the god Brahmanaspati, who is, in 
“many respecte, a remarkable deity. His entire character is such as 
does not belong to the earliest stage of the Vedic mythical creations, 
but points to s second shape which the religious consciousness en- 
deavoured to take, without, however, being able actually to carry it 
fully into effect. The entire series of the principal divinities of the 
‘Veda belongs to the domain of natural symbolism, which appears hero 
more decided, unmixed, and transparent than perhaps among any other 
people of the Indo-germanic race, but which, on this account, is also 
less rich in references to other departments of life, and has not been 
able to get beyond a certain uniformity. But Brahmanaspati is one of 
the divine beings who do not stand immediately within the circle of 
physical life, but form the transition from it to the moral life of the 
human spirit. In him, the lord or protector of prayer, is seen the 
power and dignity of devotion, the energetic action of the will upon 
the gods who are the personifications of natural objects, aud im~- 
mediately upon nature. And it may still be plainly perceived in 
what manner this god, as a new-comer, was introduced into the circle 
of mythological beings already established, and could only find a placa 
by the side of the other gods, or by supplanting them.“ : 
“Indra is the highest god of tho Vedic faith, or, at least, the one 
whose action has the most immediate bearing on the welfure of men. 
He is the god of the friendly noon-dey firmament, which, after all 
obscuratious, again shines anew, on which the fertility of the earth 
and the tranquility and enjoyment of human existence depend, And 
the prayer which most frequently recurs in the Veda, and is addressed 
to Indra, is that he will counteract the attempts of the cloud-demon 
who threatens to carry away the fertilizing waters of the sky, or holda 
them shut up in the caverns of the mountains, will pour forth those 
waters, fertilize the earth, and bestow nourishment on men and cattle. 
Now, if the essence of the god Brabmanaspati really expresses, as the 
name imports, the victorious power of prayer, then we should find him 
in this circle of myths, more than jn any other. And in point of fact 


“ot “ATL the gods whose names are compounded with pati (‘lord of —) must be 
reckoned among the more recent, e.g. Vachaspati, Vistoshpati, Kshetrasya pati. They 
were the products of reflection, 

18 
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ho does appear along with Indra in that conflict of his against the 
fiend, and that too in such a way that a department of labour is 
assigned to him, which, in most of the other hymne, is appropriated 
exclusively to Indra, And, finally, in some few passages, it is he 
who, all alone, breaks through the caverns of Bala, in order to bring 
to light the conceaied treasures of the fertilizing water, or, according 
to the figurative language employed, the cows with abundant milk” 
(pp. 71 ff). 

After quoting R.V. ii. 24, 3 f. (which will be cited below) Professor 
Roth procecds: ‘'It is therefore brahma, prayer, with which the god 
breaka open the hiding place of the enemy. Prayer pierees through to 
the object of its desire, and attains it, And if now we should seek 
to discover, in the natural phenomenon to which reference is made, 
viz., in the storm, that force which so mightily breaks through the 
hostile bulwarks, it is the lightning alone which can be the outward 
symbol of the victorious god. Brahmanaspati is, therefore, called the 
‘shining,’ the ‘gold-coloured’ (v. 43, 12). The thunder is his voice” 
(p. 74), Again: ‘¢ Brahmanaspati’s domain extends still further ; it 
reaches as far as the efficacy of invocation. He succours also in 
pattle (R.V. vi. 73, 2)” (p. 74). ‘And, finally, a widely extended 
ercative power is ascribed to him in the remarkable verses of a hymn of 
the tenth mandala (68, 8 ff.) attributed to Ayisya of the race of 
Angiras” (p. 75). 


(1) Passages in which Brihaspati and Brakmanaspati are celebrated. 


T eubjoin one entire hymn and portions of some others, which will 
illustrate the characteristics ascribed to Brahmanaspati in the Rig- 
veda, and will chew how that name alternates with Brihaspati in 
difforent verses of the same composition. 

RB.V. ii. 23,1. Gandinain toa ganapatin havamahe havin kavindm upama- 
Sravastamam | jyeshthardjam brakmanam Brakmanaspate & nak srinvann 
‘Utaye sida sadanam | 2. Devas chit te asurya prachetaso Brihaspate yajni- 
yam bhagam anasih | usrah iva siryo jyotisha mako vibvesham Y janila 
brakmanam asi | 3..A vibadhya parirapas tamasisi cha jyotishmantam ra~ 
tham ritasya tishthast | Brihaspate bhimam amitradambhanam rakshohanamt 
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gotrabhidais scarvidam | 4. Sunitibhir nayaei trayase jana yar tubh- 
yon dasad na tam athe ainavat | brakmadvishas tapano manyumir asv 
Byihaspate mahi tat te mahitvanam | 5. Na tam aitho no duritasn 
hutaschana naratayas titirur na dvaydvinak | vifeah td asmad dhvaraso 
vi badhase yam sugopah rakshasi Brahmanaspate | 6. Toa no gopah 
pathikrid vichakshanas tava vrataya matibhir jardmale | Brihaspate yo 
no abhi hvaro dadhe sva tam marmartu duchhund harasvati | 7. Uta va 
yo no marchayad andgaso ardtiva martah sanuko erika | Brihaapato 
apa tam vartaya pathah sugam no asyat devavitaye kridhs | 8. Trataran 
tea tantnam havamake avaspartar adhivaktaram asmayum | Brihaspate 
devanido ni barhaya ma durevdh utlaramh sumnam un nasan | 9 
(=Nir. ili. 11). Zoaya vayam suvridha Brahmanaspate sparha vasw 
manushya & dadimahi | yah no dure talito yah ariitayo abhi santi jams 
bhaya tah anapnasah | 10. Tvayd vayam uttaman dhimahi vayo Brihas- 
pate paprind sasnind yuja | ma no dussaiso abhidipsur iSata pra susari- 
sdk matibhis tarishimahi | 11. Ananudo vrishabho jagmir Ghavam nish- 
tapta satrum pritangisu sdsahih | asi satyah rinayah Brakmanaspate 
ugrasya chid damita viluharshinah | 12. Adevena manasa yo rishyanyatt 
Sasam ugro manyamdno jighamsati | Drihaspate ma pranak tasya no 
vadho ni karma manyun durevasya Sardhatah | 18. Bhareshu havyo 
namasopasadyo ganta rdjeshu sanita dhanam dhanam | visvah id aryo 
abhidipsvo mridho Brihaspatir vi vavarha rathdn ica | 14. Tojishthaya 
tapani rakshasas tapa ye tvd nide dadhire drishtaviryam | avis tat krishva 
yad asat te ukthyam Brihaspate vi parirapo ardaya | 15. Brihaspate ati 
yad aryo arkad dyumad vibhati kratumaj janeshu | yad didayat Savasa 
ritaprajate tad asmasu dravigam dhehi chitram | 16. Ma nak stencbhyo 
yo abhi druhas pade niramino ripavo *nneehu jagridhuk | a devandm ohate 
ei vrayo hridi Bpihaspate na parah eamno viduh | 17, Vikebhyo hi toa 
Dhuvanebhyas pari Tvashta *janat simnak sdimnah kavih | aa rinachid 
rinayah Brahmanaspatir druhko hanta mahah ritasya dhartart | 18. 
Tava sriye ot ajthita parvato gavém gotram udasriyo yad Angirah | 
Indrena yuja tamasd paricritam Brihaspate nir apm aubjo arnavam | 
19. Brakmanaspate team asya yanta saktasya bodhi tanayamh cha jinva | 
vidvan tad bhadrai yad avanti devah brihad vadema vidathe suvtrah | 

Although the translation which I subjoin is very imperfect, and I 
am uncertain as to the sense of many words and phrases occurring in 
it, the general sense is clear and undoubted : 
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‘We invoke thee, Brahmanaspati, the commander of nosta,“* the ° 
wise, the most highly renowned of sages, the monarch of prayers ; 
do thou hear us, and take thy place on our hearth, bringing succour. 
2, Even the gods have, o divine Bribaspati, obtained the worshipful 
portion of thee, who art wise: as the great sun by his light generates 
yays, eo art thou the generator of all prayers. 3. Overcoming demons 
and darkness, thou standest upon the luminous, awful, foo-subduing, 
rakshas-slaying, cow-pen-cleaving, heaven-reaching, chariot of the 
ceremonial, 4. By thy wise guidance thou leadest and preservest 
men; no calamity can befal him who offers gifts to thee; thou vexest, 
and overcomest the wrath of, the enemy of devotion; this, o Byihas- 
pati, constitutes thy greatness. 6. No calamity or misfortune from 
any quarter, neither foes nor deceivers, can overwhelm the man— 
(thou repellest from him all evil spirits)—whom thou, a sure protector, . 
dost guard, o Brahmanaspati. 6. Thou art the wise guardian who opens 
for us a way; with hymas we pay homage to thy sovereign power. 
Brihuspati, may his own hot ill luck destroy the man who devises evil 
against us. 7. Whatever hostile mortal, powerful‘* and rapacious, 
assails us who are innocent, do thou, Brihaspati, turn him away from 
our path, and enable us easily to reach the feast of the gods. 8. We 
invoke thee, o deliverer, who art the protector of our bodies, and our 
partial patron; destroy, o Brihaspati, the revilers of the gods; let not 
the wicked attain high prosperity. 9. May we through thee, our 
prosperer, o Brabmanaspati, acquire enviable riches profitable for men. 
Crush the foes, whether far or near, who assail us [and make them] 
destitute. 10. ‘Through thee, o Byihaspati, a liberal and generous 
friend, may we obtain the highest vigour. Let not our malicious 
enemy gain the mastery over us; may we who are friendly in our 
intentions overcome them by our hymns. 11. Stubborn, strong, he 
enters into the battle, he vexes the foe, he overpowers him in conflict. 
Thou, Brabmanaspati, art a real avenger of guilt, a subduer even of 
the fierce and vehemently passionate man. 12. Let us not be struck 
dy the shaft of the man who, with ungodly mind, secks to injure us, 
who, esteeming himself fierce, seeks to slay (any of thy) worshippers ; 


“5 Compare the epithet servagana in v. 51, 12. 
*8 SGauka = eamuchhrita, according to Sayaya, 
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we repel the rage of the presumptuous and malicious man, 13, 
Brihaspati, who is to be invoked in battles, to be worshipped with 
reverence, who frequents conflicts, who bestows all our wealth, has 
overturned like chariots all the malicious enemies who seek to wrong 
us. 14. Consume with thy sharpest burning bolt the rakshases who have 
mocked at thee, whose prowess is well proved; manifest that power of 
thine which shall be deserving of praise; destroy the demons. 15, 
Brihagpati, whose essence is sacred truth, bestow upon us that brilliant 
wealth which shall excel that of our foe, which appears brilliant, and 
possesses strength, which shines with power. 16. Do not (abandon) 
us to the robbers who hold the position of our assailants, persistent 
enemies, who greedily desire our food ;—such a man in his heart 
contemplates the abandonment of the gods;—they do not, o Bri- 
haspati, know the excellence of the siman. 17. For Tvashtri, who 
knows all siman-verses, has generated thee to be above all beings. 
Brahmanaepati is the avenger and punisher of guilt, the slayer of the 
injurious man in the interest of the upholder of the great ceremonial, 
18. When thou, Angiras, didst open up the cow-pen, the mountain 
yielded to thy glory; with Indra as thine ally, thou, Brihaspati, didst 
Jet loose the stream of the waters, which had been covered with dark 
ness, 19. Brahmanaspati, thou art its controller; take notice of our 
hymn and prosper our offspring; all that the gods protect is successful. 
May we, blest with strong men, speak with power at the festival.” 

R.V. ii. 24, 1. Semam aviddhi prabhritins yah tSishe aya vidhema 
navayd maka girt | yatht no midhean etavate sakha tava Brihaspate 
stshadhah sota no matim| 2. Yo nantvani anamad ni gjasd utadardar 
manyund sambaragi vi | prachyavayad ackywta Brakmanaspatir & cha- 
visad vasumantah vi parvatam | 3. Tad devanam devatamaya kartvam 
abrathran dpilha avradanta vilita | ud gah dad abhinad brahmand valam 
agihat tamo vi achakshayat svak | 4(= Nir. x. 18). Aémdsyam avatam 
Brahmanaspatir madhudharam abhi yam qyasa’trinat | tam eva visve 
papire svardpiéo bahu sakam sisichur uteam udrinam |... . 8. Ritajyona 
kshiprena Brakmanaspatir yatra vashti pra tad agnoti dhanvana | taasya 
sadhvir ishavo yabhir aayatt nrichakshaso drigaye karnayonayah | 

1. “Do thou who rulest receive this our offering [of praise}; let ue 
worship thee with this new and grand song; as thy bountiful friend 
among us celebrates thee, do thon also, Byihaspati, fulfil our desire. 2. 
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Brahmanaspati, who by his power brought low the things which should 
‘be overthrown, and by his wrath split open the clouds, has also cast 
down the things which were unshaken, he has penetrated the mountain 
which was full of riches. 3. This was an exploit fit for the most 
godlike of the gods to achieve; firm things were loosened, and strong 
things yielded to him; he drove forth the cows, by prayer he split 
Vala, he chased away the darkness, and revealed the sky.“ 4. All 
the celestials drank of the stone-covered fountain, yielding a sweet. 
stream, which Bruhmanaspati split open; they poured out together an 
abundant supply of water..... 8. Wherever Brahmanaspati desires, 
thither he reaches with his well-stringed, swift-derting bow. Exccl- 
lent are his arrows wherewith he shoots; they are keen-eyed to behold 
men, and drawn back to the ear.” 

iv. 50, 1. Yas tastambha eahasd vt jmo antan Brihaspatis trishadastho 
vavena | tam pratndsah rishayo didhyanah puro viprak dadhire mandra- 
filvam | 4, Brihaspatih prathamah jayamano maho jyotishah parame 
vyoman | saptdsyas tuviato ravena vi saptarasmir adhamat tamamet | 
5, Sa sushtubha sa rikvata ganena Valah ruroja phaligam ravena | Brt- 
haspatir usriyah havyasidak kanikradad vavasatir udajat | 6. Loa pitre 
otjvadevaya vrishne yajnair vidhema namasd havirbhih | Brihaspate sue 
prajak viravanto vayam syama patayo rayindm | 7. Sa id raja pratijan~ 
yand vigva Sushmena tasthav abhi viryena | Lrthaspatin yak subhpitam 
bibharti valgayaté vandate purvabhajam | 

“1, Contemplating Brihaspati with the pleasant tongue, who occu- 
pies three abodes, and by his power and his voice holds apart the ende 
of the earth, the ancient rishis placed him in their front..... 4he 
Brihaspati, when first born from the great light in the highest heaven, 
seven-faced, mighty in nature, seven-rayed, blew asunder the darkness 
with his voice. 5. With the lauding, hymning band he by his yoice 
broke through Vals, the cloud. Brihaspati, shouting, drove forth the 
butter-yiclding, loudly-lowing cows. 6. Thus let us worship the vigorous 
father, who is possessed of all divine attributes, with sacrifices, and 
reverence, and oblations. May we, Brihaspati, have abundant off- 
spring, vigorous sons, and be lords of riches. 7. That king who main- 

407 This and the following verse are translated in p. 73 of the article of Professor 
Roth, quoted at the eommencement of this section. 


40 Verses 4 ff. are translated by Professor Roth in pp. 79 £ of the article quoted 
at the beginning of this section, 
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tains Brihaspati in abundance, who praises and magnifies him as (a 
deity) entitled to the first distinction, overcomes all hostile powers by 
his force and valour.” 

x, 68, 6, Yada Valasya piyato jasum bhed Brihaspatir agnitapobhir 
arkaih | dadbhir na sihvd parivishtam adad avir nidhin akrinod usri- 
yanah | 7... Gndeva bhitted Sakunasya garbham ud weriyah parva- 
taaya tmana "jat | 8 (= Nir. x. 12). Aéndpinaddham madhu pary apas= 
yad matsyam na dins udani kshiyantam | nish taj jabhara chamasanh na 
orikshad Brihaspatir viravena vikritya | 9. Soshim avindat sah svah so 
Agnits so arkena vi babidhe tamamsi | Brihaspatir govapusho Valasya 
mir mojjanam na parvano jabhara | 

“When Brihaspati clove with fery gleams the defences of the ma- 
lignant Vala, as the tongue devours that which has been enveloped by 
the tecth, he revealed the treasures of the cows. 7... . As if splitting 
open eggs, the productions of a bird, he by his own power drove out. 
the cows from the mountain. 8. He bebeld the sweet liquid en- 
veloped by rock, like a fish swimming in shallow water; Brihaspati 
brought it out, like a spoon from a tree, having cloven (Vala) with his 
shout, 9. He discovered the Dawn, the Sky, Agni; with his gleam 
he chased away the darkness; Brihaspati smote forth, as it were, the 
marrow from the joints of Vala, who had assumed the form of a bull.” 

i. 40, 6. Pra ninam Brakmanaspatir mantram vadati ukthyam | yas 
minn Indro Varuno Mitro Aryama devah okamst chakrire | 6. Tam id 
vochema vidatheshu sambhucam mantram decah anchasam | “ 5. Brah- 
magaspati now utters a laudatory hymn, in which Indra, Varuna, 
Mitra, the gods, have taken up their abode. 6. ‘This spotless hymn, 
pringing good fortune, may we, o gods, utter on the festivals.” # 

i, 190, 1. Anarednam vrishabham mandrajihvam Brihaspatin vardhaye 
navyam arkaih | gathinyah surucho yasya devih Gspinuanti navamanasya 
martah | 2. Zam ritviyah upa vachah sachante sargo yo na devayatim 
asarji | ‘1, Magnify Brihaspati, the irresistible, the vigorous, the 
plessant-tongued, who ought to be praised with hymns, a shining 
leader of songs to whom both gods and men listen when he utters 

49 In the diseertation quoted above, p. 74, Professor Roth remarks on these 
verses: “The thunder is his (Brahmanespati's) voice. This voice of thunder, again, 
as the voiee of the superintendent of prayer, is by a beautiful transference brought 


into connection with the prayer which, spoken on earth, finds, as it were, its echo 
in the heights of heaven.” 
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praise. 2. To him proceed well-ordered words, like  etream of 
devout men which has been set in motion.” 

y. 43, 12. A vedhasam nilaprishtham brihantam Brikaspatin sadane 
sadayadhoam | sadadyonim dame & didivaisah hiranyavarnam arushaih 
eapema | ‘Beat on the sacrificial ground the wise, the dark-backed, 
the mighty Byihaspati. Let us reverence the golden-hued ruddy god 
who sits on our hearth, who shines in our house.” 

x. 98, 7. Devasrutam erishtivanin rardno Brihaspatir vacham asmat 
ayachhat | ‘ Brihaspati, fulfilling (his desire), gave him (Devapi) a 
hymn seeking for rain, which the gods heard.’” 


{2) Parentage and attributes of the god. 


Brahmanaspati, or Byihaspati, appears to be described in vii. 97, 8; 
as the offspring of the two Worlds, who magnified him by their power 
(devi devasya rodast janitri Brihaspatih vavyidhatur mahited); whilst 
in ii, 28, 17, he is said to have been generated by Tashtri (see above). 
He is called a priest, x. 141, 3 (Srahmanah cha Brikaspatim); is 
associated with the Rikvans, or singers (vii. 10, 4; x. 14, 3; compare 
x, 36, 5; x. 64,4); is denominated an Angiraaa (iv. 40, 1; vi. 73, 1; 
x. 47, 6); is the generator, the utterer, the lord, the inspirer, of prayer 
(ii. 23, 1, 2; 4. 40, 5; x. 98, 7), who by prayer accomplishes his de- 
signs (ii, 24, 3), and mounting the shining and awful chariot of the 
ceremonial, proceeds to conquer the enemies of prayer and of the gods 
(ii. 28, 3f., 8). He is the guide, patron, and protector of the pious, 
who are saved by him from all dangers and calamitics (ibid. verses 
4 ff); and are blessed by him with wealth and prosperity (ibid. 9 £.). 
He is styled the father of the gods, ii. 26, 8 (devanam pitaram); is 
said to have blown forth the births of the gods like a blacksmith (sco 
above, p. 48); to be possessed of all divine attributes, vifoadevya, or 
vifvadeva (iii. 62, 4; iv. 50, 6); bright, sucht (iii. 62, 5; vii. 97, 7); 
pure, éundhyw (vii. 97,7); omniform, visvartipa (iii. 62, 6); possessed 
of all desirable things, viéeavdra (vii. 10,4; vii. 97,4); to have a 
hundred wings, éatapatre (vii. 97, 7); to carry a golden spear, hiran- 
yavaét (ibid. ; compare ii. 24, 8, where a bow and arrows are assigned 
to him); to be a devourer of enemies, vritrakhada (x. 65, 10; comp. 
vi. 78, 3); @ leader of armies along with Indra, utc, Indrak dean 
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neti Brihaspatir Dakshina (x. 108, 8), and armed with an iron axe, 
which Tvashtri sharpens, iite ndnam parasum evdyasah yeno vrischad 
etago Brahmanaspatih (x. 58, 9); clear-voiced, Suchitranda (vii. 97, 5); 
a prolonger of life, pratarita ’st dyushah (x. 100, 5); a remover of 
disease, amivaha (i. 18, 2); opulent, revat, vaewit; an increaser of 
the means of subsistence, pushtivardhana (i. 18, 2). Plante are said 
to apring from him, yah oshadhth .. . . Brihaspatiprasatah (x. 97, 15, 
19). He is said in one place to be conveyed by easy-going ruddy horses, 
tam sagmdso arushdso aseah Brihaspatim sahacaho vahanti (vii. 97, 6). 

In one place he is said to have heard the cries of Trita, who had 
been thrown into a well and was calling on the gods, and to have 
rescued him from his perilous position, i. 105, 17 (Zritah kupe avahito 
devin havate itays | tat Subrava Byihespatih krinvann afihirandd urn). 

His exploits in the way of destroying Vala, and carrying off the 
heavenly kine, or releasing the imprisoned waters of the sky, have 
been sufficiently explained, in the quotation I have made above from 
Professor Roth’s Essay, as well as in the texts which have been trana- 
lated. He is further, as we have seen, described as holding asunder 
the ends of the earth (iv. 50, 1). 


(3) Whether Brihaspati and Brahmanaspati are identifiable with Agnt. 


Brahmanaspati and Bryihaspati are regarded as names of Agni by 
M. Langlois, in his translation of the Rig-veda, vol. & p. 249 (note 36), 
p. 254 (note 83), p. 578 {note 1), and index, vol. iv., under the 
words." Professor Wilson also, in the introduction to the Ist vol. 
of his translation, p. xxxvii., writes as follows: “ Brahmanaspati, 
also, as far aa we can make out his character from the occasional 
stanzas addressed to him, seems to be identifiable with Agni, with the 
additional attribute of presiding over prayer. The characteristic pro- 
perties of this divinity, however, are not very distinctly developed in 
this portion of the Veda ” (see also the notes in pp. 41, 111, 112). 
In the introduction to his second volume, p. ix. however, Professor 
‘Wilson says that, as described in the 2nd ashtaka of the R.V., Brihas- 
pati, “when treated of separately, is identical with Indra, by his 
attributes of sending rain (p. 199) and wielding the thunderbolt (p. 


10 Mf, Langlois spells Bribaspati, Vrihespati, 
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284); but he is hymned indiscriminately with Brahmanaspati, who is 
styled the lord of the Ganas, or companies of divinities, and also, which 
is in harmony with his former character, chief or most excellent lord 
of mantras or prayers of the Vedas (p. 262); he also, in somo of his 
attributes, as those of dividing the clouds, and sending rain, and re- 
covering the stolen kine (p. 268) is identical with Indra, although with 
some inconsistency he is spoken of as distinct frow, although associated 
with, him (p. 270); but this may be a misconception of the scholiast, 
ete.” Finally, Professor Miiller (Tranal. of R.V. i. 77) states his opinica 
that “‘Brahmanaspati and Brihaspati are both varieties of Agni, the 
priest and purohita of gods and men, and as such he is invoked 
together with the Maruts, otc.,” as he had previously remarked that 
Agni also is. The verse to which this note refers, R.V. i. 38, 13, is 
as follows: achha vada tand gira jarayai brahmanaspatim agnin mitram 
na darsatam, which Profeseor Miiller rendera thus: “Speak out for 
ever with thy voice to praise the lord of prayer, Agni, who is like a 
friend, the bright one.” 

This identification, in the strict sense, of Brahmanaspati with Agni 
is supported by some texts, but opposed to others. Of the former 
class are the following : 

ii. 1, 3. Zvam Agne Indro vrishabhah satam asi team Vishaur urugdyo 
namatyah | tram brakma rayivid brakmanaxpate | “Thou, Agni, art 
Indra, the most vigorous of the good; thou art the wide-striding and 
adorable Vishnu ;* thou, o Brahmanaspati (or lord of prayer), art a 
priest (brahma), the possessor of wealth, ote.” Hore, although Agni is 
also identified with Indra and Vishnu, as he is with other deities in 
the following verses, the connection between him and Brahmanaspati 
is shown to be more intimate and real by the fact that both the latter 
word and Agni are in the vocative. In the next passage also Brihas- 
pati, as well as Matarigvan may be regarded as an epithet of Agni, 
iii, 26, 2. Tam Subhram Agnim avase havdmahe vaisvdnaram mataris- 
cdnam ukthyam | Brihaspatim manusho devatatays vipram hotaram 
atithim raghushyadam | ‘‘ We call to our succour the bright Agni, the 
friend of all mankind; Matarigvan, who is worthy to be hymned; 
Brihaspati, the wise invoker, the guest, swiftly-moving, that he may 
come to a man’s worship of the gode.” 

The verse above quoted, y. 43, 12, is also alternatively explained of 
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Agni by Sayana in his remarks: athava tyam Agneyi | brikatah part- 
vridhanya karmanah svdmt iti Brihaspatir Agnir uchyate | tatha nila- 
varna-dhama-prishthatea-sadana-sddana -hirapyavarnatead:- lingair apy 
Agnir eva Brihaspatik | “Or, Agni is the subject of the verse. By 
Brihaspati, the lord of the grand ceremonial, Agni is denoted. And, 
further, it is also shown by the marks of having a back of dark- 
coloured smoke, of being placed on the sacrificial ground, of having a 
golden hue, etc., that Brihaspati is Agni.” And in ii. 2, 7, Agni is 
besought to make Heaven and Earth favourable to the worshipper by 
prayer, brahmana ( prachi dyavaprithivt brakmana kridhi). Further, 
Agni (see above pp. 199 £.), as well as Brabmanaspati and Brthaspati, 
is called a priest, and both are designated as Angiras, or Angirasa, 

On the other hand, however, Brohmanaspati or Byihaspati is else- 
where distinguished from Agni, Thus in x, 68, 9, Brihaspati is said 
to have found out Ushas, the heaven, and Agni, and by a hymn to 
have chased away the darkness (sa ushdm avindat sak svah so agnim 
30 arkena oi babidhe tamamsi). In vii. 10, 4, Agni is asked to bring 
Brihaspati along with Indra, Rudra, Aditi, ete. In the following 
texts, where a number of different gods are invoked or named together, 
Agni is mentioned separately from Brihmanespati or Brihaspati, iii. 
20, 5; iv. 40,1; v. 51, 12f5 vii. 41,1; vii. 44,1; ix. 5,11; 
x. 35, 11; x. 65, 13 x. 190, 4; x, 141, 3 


SECTION XVIII. 


YAMA AND THE DOCTRINE OF A FUTURE LIFE. 
(1) References to immortality in the earlier books of the Rig-veda. 


Tt is in the ninth and tenth books of the Rig-veda that we find 
the most distinct and prominent references to a future life, It is 
true that the Ribhus, on account of their artistic skill, are said, in 
some texts in the earlier books, to have been promised, and to 
have attained, immortality and divine honours (see above p. 226, 
and R.V. iy. 85, 3, where it is said: atha aila Vijah amritasya 
pantham ganam devanam Ribhava} suhastah | “Then, skilful Vajas, 
Ribhus, ye proceeded on the road of immortality, to the assemblage 
of the gods; and verse 8: ye devaso abhavata subpitya syendh iva 
4a adhi divi nisheda | te ratnai dhita Savaso napaiah Sandhanvandh 
abhavata amyitasak | ‘Ye who through your skill have become gods, 
and like falcons are seated in the sky, do ye, children of strength, give 
us riches; ye, 0 sons of Sudhanvan, have become immortal.”). This, 
however, is a special case of deification, and would not prove that 
ordinary mortals were considered to survive after the termination of 
their earthly existence, There are, however, a few other passages 
which must be understood as intimating a belief in a future state of 
happiness. Thus Agni is said in i. 81, 7, to exalt a mortal to immor- 
tality (team tam Agne amritatve uttame marta dadhasi 
guardian of immortality (adabdho gopah amritasya rakshita). 
same power is ascribed to Soma in i. 91,1: tava prapitt pitaro nah 
Indo doveshu ratnam abhajanta dhirah | “ By thy guidance, o Soma, 
our sage ancestors have obtained riches among the gods;”’ and again, 
in verse 18 : apydyamano ampitaya Soma divs bravdmai ultamani dhishva | 
“Soma, becoming abundant to (produce) immortality, place (for ua) 
excellent treasures in the sky.”“* Some other passages to the same 






©1 Professor Benfey, however, translates differently : * take possession of the higbest 
senown in heaven.” 
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effect are the following: i. 125, 5. Wakasya priehthe adhi tishthati érito 
yo prinati sa ha deveshu gackhati | 6, Dakshinavatam id imani ohitra 
dakshinavatam divi stirydsah | dakshindvanto amritam bhajante dakshina- 
vantah pratirante ayuh*" | “5, The liberal man abides placed upon the 
summit of the sky; he goea to the gods. 6. These brilliant things are 
the portion of those who bestow largesses; there ere suns for them in 
heaven ; they attain immortality ; they prolong their lives. i. 154, 5, 
Tad asya priyam abhi patho" alyam naro yatra devayavo madanti | 
urukramasya sa hi bandhur ittha Vishnok pade parame madhvah utsah | 
“May I attain to that his (Vishnu’s) beloved abode where men devoted 
to the gods rejoice; for that is the bond of the wide-striding god—a 
spring of honey in the highest sphere of Vichnu.” i. 179,.6. Ubhaw 
varndo rishir ugrah puposha satyah deveshu Gsisho jagama | “The 
glorious rishi practised both kinds: he realised his aspirations among 
the gods.” In v. 4, 10, the worshipper prays: prajabhir Agne ampit- 
vam abyam | “ May I, Agni, with my offspring, attain immortality.” “* 
Inv. 56, 4, tho Marnts are besought to place their worshippers ia the 
condition of immortality (uo asman ampitatve dadhatana). v, 68, 2: 
vrishtim vam radho amrttatuam tmahe | ‘‘ We ask of you twain (Mitra 
and Varuna) rain, wealth, immortality.” vii. 57, 6. Dadate no amyi- 
tasya prajiyai | which Professor Roth, sv. praja, explains: “add us 

2 ‘Tho same idea is repeated in x. 107, 2 (weAAa divi dakshinavanto asthur yo 
asvadah saha te stiryena | hiranyadah amritatvam bhajante vOsodah soma pra tirante 
Gyub | “The givers of largesses abide high in the sky ; the givers of horses live with 
thesun; the givers of gold enjoy immortality ; the givers of raiment prolong their lives.” 

© The same word which is here employed, pathas, occurs also in iii, 55, 10: 
Viehnur gopth paramam pati pathah priya dhamani ampita dadhanah | “Vishnu, a 
protector, guards the highest abode, occupying the beloved, imperishable regions,” 
See also i. 162, 2; x. 70, 9,10. In i. 163, 13, the horse which had beon immo~ 
Inted ia said to have gone to the highest abode, to the godu (upa prigat paramahh 
sadastham arviit achi pitaram mataram cha | adya devin jushtatamo hi gamyah). 
Tn fi, 23, 8, montion is made of uttaram sumaam “tho highest happiness,” and in 
ii. 26, 6, of the “happiness of the gods" (devanistt sume); but it does not appear 
whether heaven is meant. In i. 159, 2, Heaven and Earth eeom to be declared to 
provide large immortality for their offspring (wr prajayah amritam). 

44 Sayapa oxplans abhow varnaw by “pleasure and austerity” kimai cho 
tapad cha). y 

418 See, however, Sdyana’s gloss and Wilson's note, in Zoco, where the immortality 
referred to is explained as immortality through offspring, and as consisting in an un- 
‘broken succession of descendants, the immortality of a mortal (ampitateam santaty- 
svichheda-lakehanam | “payjiim anu prajayate tad 4 te marty ampitam” iti hi 
srutii). 
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to (the number of) the people of eternity, #.¢. to the blessed.” vii. 76, 
4, Ts td devdnamh sadhamadah asann ritdvanah kavayak piroyasah 
“They were the companions of the gods,—those ancient righteous 
sages.” viii. 8, 7. Ud yad bradhnasya vishtapam grikam Indrag cha 
ganvahi | madhvah pitod sacherahi trih sapta sakhyuh pade | “When wo 
two, Indra and I, go to the region of the sun, to our home, may we, 
driuking nectar, seek thrice seven in the realm of the friend.” Com- 
pare viii. 48, 3, quoted above in p. 90, note: We have drunk the 
Soma; we have become immortal; we have entered into light; wo 
have known the gods.” 

Vata is also declared to have a store of immortality in his house (¢¢ 
grihe amyitasya nidhir hitak). But this verse occurs in a late hymn 
(the 186th) of the tenth Mandala. In the same Book, x. 95, 18, the 
promise is made by the gods to Puriravas, the son of I], that though 
he was 8 mortal, when his offspring should worship them, with obla- 
tions, he should enjoy happiness in Svarga, heaven (ti tod devah me 
ahuy Aila yathem etad bhavast mpityubandhuk | praja te devin havisha 
yajatt svarge w toam apt madayase). 


(2) References to the Fathere, the souls of departed ancestors, in the 
earlier books of the Rig-veda, 


The following passages appear to refer to the souls of deceased an- 
cestors conceived of as stil) existing in another world : 

i. 86, 18. Agnind Turvaéam Yadum pardvatak Ugradevat havamake | 
“Through Agni we call Turvaga, Yadu, and Ugradeva from afar.” 
fii, 55, 2. Mo shi no atra juhuranta devah ma purve Agne pitarah pad- 
anak | “Let not the gods injure us here, nor our carly Fathers who 
know the realms.” vi. 52, 4. Avaniu mam Ushaso jayamdnah avantu 

«ma sindhavah pinvamanah | avantu ma parvataso dhruvaso avantu ma 
pitaro devahitau | “ May the rising Dawn, the swelling rivers, the firm 
mountaing, protect me; may the Fathers protect me in my invocation 
to the gods.” vi. 75, 10. Brakmandsah pitarah somydsah gtve no 
Dyaviprithiot anchasa { Pasha nab patu duritad ritavridhab | “May 
the Brahmans, Fathers, drinkers of Soma, may Heaven and Earth be 
propitious to us. May Pashan, the promoter of sacred rites, preserva 
us from calamity.” vii. 85, 12. Sam nah sdlyasya patayo dhavanty 
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fart no arvantah Sam u santu gavah | sam nak Ribhavah sukritah subastah 
fam no Dhavantu pitaro haveshu | “May the lords of truth be propitious 
to us, and so may the horses and kine; may the skilful Ribbus, 
dexterous of hand, may the Fathers, be propitious to us in our invo- 
cations,” viii. 48, 18. Zoah Soma pitribhih samvidano anu dydva- 
prithivt & tatantha | “Thou, Soma, in concert with the Fathers, haat 
extended the Heaven and Earth.” 

I may also introduce here a few detached texts on the same subject 
from the ninth and tenth books: ix. 83, 3. Aaydvino mamire asya 
mayaya nrichakehasak pitaro garbham adadhuk | “By his wondrous 
power, the skilful have formed, the Fathers, beholders of men, have 
deposited the germ.” x, 68, 11, Abhi éydeam na Kyiéanebhir agoam 
nakshatrebhib pitaro dyam apinsan | “The Fathers have adorned the 
sky with stars, as a bay horse is decorated with pearls (?).” x. 88, 15. 
Dve srutt asrinavam pitrinam aham devanam uta martyanam | “1 have 
heard of two paths for mortals, that of the Fathers, and that of the 
gods.” “" x, 107, 1. Mahi jyotih pitribhir dattam agat | “The great 
light given by the Fathers has arrived.” 

In the Taittiriya Brahmana, and in the Puranas, the Fathers 
(Pritris) are represented as being a distinct order of beings from men, 
as may be gathered from their being separately created. See the lat 
vol. of this work, pp. 23 f., 87, 58, 79 £. 


(3) Hymns relating to Yama and the Fathers. 


I now come to the passages in the ninth and tenth books to which 
I first alluded: and, owing to the great interest and importance of the 
subjects to which they refer, I shall first quote the raost essential parts 
of them at length, and then supply a summary of the conclusions 
which they assert or involve. 

I shall begin with the brief account of Yama’s parentago in tho 
seventeenth hymn, already quoted above, p. 227, and the dialogue 
betwixt him and his twin sister Yam!, in the tenth hymn of the tenth 
book. : 

R.V. x. 17, 1, “Trashtri makes a marriage for his daughter, (Ioare 
ing) this, this whole world assembles. The mother of Yama, becoming 


a6 8M the tet vol. of this Work, p. 434. 
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wedded, the wife of the great Vivasvat, disappeared. 2. They con- 
cealed the immortal (bride) from mortals. Making (another) of similar 
form, gave her to Vivasvat. And she bore the Aévins when that hap- 
pened. Saranyi abandoned the two pairs of twins.” 

The following hymn contains a dialogue between Yama and his twin 
sister Yam{, in which, according to Professor Roth, she is to be con- 
sidered as urging a matrimonial union between them for the continua- 
tion of the human species, of which, in the opinion of that writer, they 
appear to have been regarded as the earliest pair."* In verse 4, they 
are declared to have been the offspring of the Gandharva and his wife. 

RB.V. x. 10, 1.8 O chit sakhéyam sakhya vavrilyam tirak puru chid 
arnavah Jaganvan | pitur napitam a dadhita vedhah adhi kshami prata- 
ram didhyanah | 2. Na te sakha sakhyam vashti etat salakshma yad 
vishurtpd Bhavati | mahos putraso asurasya virah dive dhartlarah urviya 
part khyan | 8. Usanti gha te amritasah etad chasya chit tyajasam mart- 
yasya | ni te mano manast dhayi asme sanyuk patis tanvam @ vivisyah | 
4. Noa yat purd chakrima kad ha ninam rita vadanto anritam rapema | 


7 After this section was first written I received Professor Max Miller's second 
serics of Lectures on the Science of Language. The learned and ingenious author 
there discusses at length the meaning of the myths regarding Vivesvat, Saranyd, and 
their offspring (pp. 481 ff., and 508 ff.) Ie understands Vivasvat to reprosent tho 
sky, Saranyd the dawn, Yama originally the day, and Yami, his twin sister, the 
night (p. 609). X shall briefly refer, as I proceed, to some of his furthor explana 
tions, leaving the rcader to consult the work itself for fuller information. 

9 See Professor Roth's remarks on Yama in the Journal of the German Oriental 
Society, iv, 426, and in the Journal of the American Oriental Society, iii. 335 f. 
“They are,” he says, “as their names denote, twin brother and sister, and are the 
first human pair, the originators of the race, As the Hebrew conception closoly 
connected the parents of mankind by making the woman formed from a portion 
of the body of the man, so by the Indian tradition they are placed in the relation. 
ship of twina, ‘This thought is laid by the hymn in question in the mouth of Yami 
herself, when sho is made to say: ‘Even in the womb the Creator made us for 
men end wife,’ ” Professor Miller, on the other band, says (Lect, 2nd ser., p. 610): 
“Thera is a curious dislogue between her (Yami) and her brother, where she (the 
night) implores her brother (the day) to make her his wife, and where he declines 
her offer, “because,” as he says, ‘they have called it a sin that brother should marry 
his sister.’ Again, p. 521, “There is not a single word in the Veda pointing to 
Yama and Youd as the first couple of mortals, aa the Indian Adam and Eve..., If 
‘Yama had beén the first created of men, surely the Vedic poets, in speaking of him, 
could not have passed this over in silence.” See, however, the passage from the 
A.Y. xviii. 3, 13, to be quoted further on. 

“9 This hymn is repeated in the A.V. xviii. 1,1 7. Jam indebted to Professor 
Aufrecht for some improvements in my translation. 
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Gandharvo apeu apya cha yosha 8a no nabhih poramath jamé tan nau | 5. 
Garbhe nu nau janitaé dampatt kar devas Toaskta savita vigvartpah | 
nakir arya praminanti oratans veda nav asya prithivi uta dyauh | 6. 
Ko asya veda prathamasya ahnah kab ii dadaréa kak sha pra ovchat | 
brthan Mitrasya Varunasya dhama kad w bravah dhono vichya nt | 7. 
Yamasya ma Yamyém hamah agan samdne yonau sahascyyaya | jaya 
iva patye tanvam ririchyam vi chid viheva™ rathya iva chakra | 8. Na 
tishthanti na hi mishanti ote devanam apasah tha yo charanti | (=Nir. 
y. 2) anyena mad ahano yahi tiyam tena vi vriha rathyd iva chakra | 9. 
Ratribhir aemai ahabhir dasasyet Saryasya chakshur muhur un mimtyat [ 
diva prithioya mithuna sabandha Yamir Yamasya bibhriyad ajami | 10. 
(=Nir. iv. 20) 4 gha ta gackhann uttara yugani yatra jamayah krin- 
avann ajams | upa barbhyihi vrishabhaya bahium anyam ichhasve subhage 
patim mat | 11. Kim bhrata asad yad anatham bhavdti kim u evasd yan 
Nirritir nigachhat | kama-mata baku etad rapami tanya me tanva 
sam piprigdhs | 12, Na vai u te tanva tanvam sam paprichyim papam 
ahur yak svasdram nigachhat | anyena mat pramudah kalpayasva na te 
bhrata aubhage vashti etat | 13. (=Nir. vi. 28) Bato bata asi Yama 
naiva te mano hridayam cha avidama | anya kila toamh kakshyd twa 
yuklam part shvajate libujeva vriksham ™ | 14, (=Nir. xi. 84) Anyam « 
shu toam Yami anyah u tvdm part sheajata libyjeva vpiksham | tasya 
td tram manak ichha sa vd tava adha krinushos samvidam subhadram , 
{Yami says] “O that I might attract a friend to friendly acts. May 
the sage (Yama ?), after traversing a vast ocean, receive a grandson to 
his father, and look far forward over the earth.“ 2. (Yama.) Thy 
friend does not desire this intimacy that (his) kinswoman should 
‘become (as) an alien, The heroes, the sons of the great Spirit, the 
supporters of the sky, look far and wide around (seo verse 8). 3. 
(Yami.) The immortals desire this of thee, (they desire) a descendant 
left behind by the one sole mortal. Let thy soul be united to 
mine. As a husband, penetrate the body of (thy) wife. 4. (Yama.) 
Shall we (do) now what we have never done before? Shall we who 
{have been) speakers of righteousness, utter unrighteousness? Tho 


20 Compare A. 10, 1; vi. $27, 3. 
* Compare A Le 
2 This verse ocours with variations in the Sama-veda, i. 340, The sense of it, as 
wall as some others, is obsowre. If the sage (vedhas) moan Yams, his father may be 
‘Vivaavat, or the Gandharva, anid the grandson of the latter may be the eon whom Yami 
‘was desirous to bear to hor twin brother (Yama). Compare the, first half of vere 
19 
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Gandbarva in the (serial) waters, and hie aqueous wife —such is our 
source, such is our high relationship. 5. (Yamf.) The divine Tvashtyi, 
the creator, the vivifier, the shaper of alt forms, made as husband and 
wife, (while we were yet) in the womb. No one can infringe his 
ordinances. Earth and heaven know this of us. 6. (Yama.) Who 
‘knows this first day? Who has seen it? Who can declare it? Vast 
ia the realm of Mitra and Varuna. What wilt thon, o wanton woman, 
say in thy thoughtlessness (?) to men? 7. (Yami) The desire of 
‘Yama has come upon me, Yami, to lie with him on the same couch. 
Let me, as a wife, bare my body to my husband. Let us whirl round 
like the two wheels of a chariot. 8. (Yama.) These spies of the gods 
who range throughout this world etand not still, neither do they wink. 
Depart, quickly, wanton woman, with some other man than me. Whirl 
round with him like the two whecls of a chariot. 9. (Yamt.) Though_ 
the should wait upon him by night and by day, still the eye of the sun 
would open again. ‘Both in heaven and earth twins are closely united. 
Let Yamt treat Yama as if she were not his sister. 10, (Yama.) 
Later ages shall come when kinsmen and kinewomen shall do what is 
unbecoming their relation, Spresd thy arm beneath a male, Desire, 
o fair one, another husband than me. 11. (Yami.) How can a 
man be a brother, when (a woman) is left without a helper? 
And what is a sister, when misery (is allowed to) come upon her? 
Overcome by desire, I em thus importunate. Unite thy body with 
mine. 12. (Yama.) I wilt not unite my body with thine. They call 
him a sinner who sexually approaches his ister. Seck thy gratifi- 
cation with some other than me. Fair one, thy brother desires not 
this.” 13, (Yami.)* Thou art weak, alas, o Yama; we perceive not, 

3 Compare Miller's Lectures, 2nd. series, p. 483. He takes Gandharva for 
‘Vivasvat, end his aqueous wife (Apy Yosha) for Sarany0, in accordance with Siyana. 

1 Tn like manuer Tveshtri is said, A.V. vi. 78, 3, to have formed a husband and 
wifo for cach other. See above, p.@25 ; also viii. 72, 8. 

2 The Atharva-veda (xviii. 1, 18, 14) expands this verse into two: na te nathain 
Yami atrahain asmi na te tanith tanvd sem poprichyaim | enyena mat pramudah 
halpayasva na te dhrata subhage vash{i etat | 14. Ne vai u te tanita tanva eam 
paprichyain pipam Ghur yak svasiirain nigachhat | asainyad etad manaso hrido mo 
bhvata evasuh sayane yat Zayzya | “1 am uot in this thy helper, o Ye will not 
unite my body with thino, Seek thy gratification with somo other than me, Fair 
ono, thy brother desires not this, I will not unito my body with thine, They coll 
him a sinner who sexually approaches his sister. Thisis abborrent to my soul and 
heart, that I, « brother, should lie on my sister's bed.” 
. 8 This verse 1s queted end explained in Nirukts, vi. 28, 
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any soul or heart in thee. Another woman shall enlace and embrace 
thee like a girdle, or asa creeping plant a tree. 14. (Yeme.) Thou 
ehalt embrace another man, o Yami, and another man thee, as a creep- 
ing plant a tree. Do thou desire his heart, and he thine. Make then 
# fortunate alliance.” 

The next hymn I quote is addressed to Yama. 

R.Y. x. 14, 1 (=A.Y. xviii. 1, 49. Nir. x. 20), Pareyirameam pra- 
vato mahir anu bahubhyak panthim anupaspasanam | Vaicasvatam sanga- 
manath jananam Yama rajanamt havisha duoasya | [A.V xviii, 8, 13. 
Yo mamara prathamo martyanam yak preyaya prathamo lokam etam | 
Vaivasvatan sangamanam jandnam Yaman rdjanam havisha sapar- 
yata]™ | 2. Yamo no gatum prathamo viveda nuisha gavyiitir apabhar- 
tavai u | yatra nak purve pitarah pareyur end jajndnah pathyah anu 
avdh | 3, Matali Kavyair Yamo Angirobhir Brihaspatir Rikvabhir 
vavpidhanah | Yains cha decah varridhur ye cha devah evahad anye sva- 
dhayd anye madanti | 4. Inah Yama prastaram & hi sida Angirobhih 
pitribhth samvidinak | a tra mantrah kavi-Sastah vahantu end rdjan 
havisha madayasva | 5. Angirobhir Ggahi yajniyebhir Yama Vatrupair 
tha madayasva | Vivasvantam huve yah pita te asmin yajne barhishi a 
nishadya | 6. Angiraso nak pitaro Navagvah Atharvino Bhrigavuh som- 
yasah | tesham vayam sumatan yayniydndm api bhadre saumanaso eyama | 
1. Preki prehi pathibhih parvyebhir yatra nak parve pitarah pareyuh | 
ubha rdjana evadhaya madanta Yamam pasyasi Varunaih cha devam | 
8. Sangachhasva pitribhih cai Yamena ishtapirttena parame vyoman | 
hitoaya avadyam punar astam chi sangachhasva tanvd suvarchah | 9. 
Apeta vita vi cha sarpatato asmai stam pitero lokam akran | ahobhir 
adbhir aktubhir vyaktam Yamo dadati avavinan asmai| 10. Ati drave 
Sérameyau svanau chaturakshau Sabalau sadhuna patha | atha pitrin 
suvidatran upehi Yamena ye sadhamadam madanti | 11. Yau te sana 
Yama rakshitdrau chaturakshau pathirakeht nrichakshasau | tabhyam 


47 Tt appears from Professor Aufrecht's Cataloguo of the Bodleian Sanskrit MSS. 
p. 82, that the Narasinha Purina, i. 13, contains # dialogue between Yame and 
‘Yumi; but I am informed by Dr. Hall, who hea looked at the passago, that the 
conversation does not appear to be on the same subject as that in the hymn before us. 

8 Compare A.V. vi. 28,8: Yah prathanah pravata® Gensida daiubhyah pan 
thim anupaspaganah | yo asya ite dvipedo yas chatushpadae tasmai Yamaya namo 
aatu myityave | “Reverence to that Yama, to Death, who first reached the rive, 
spying out a path for many, who is lord of those two-footed and four-footed creatures,’ 
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enam pari dehi rdjan avaati cha aamai anamtcam cha dhehi | 12. Uranasav 
asutripa udumbalau Yamasya ditau charato janan anu | tav aamabhyan 
drisays sirydya punar datam asum adyeha bhadram | 18. Yamaya 
somam sunuta Yamaya juhuta havih | Yamam ha yajno gackhati agnt- 
dato arankyitah | 14. Yamaya ghritavad havir juhota pra cha tishthata | 
4a no deveshu & yamad dirgham ayuk pra jivase | 15. Yamaya madhu- 
mattamatn rdjne hacyam juhotana | idam namah rishibhyah parvajebhyah 
pirvsbhyah pathikpidbhyah | 

“Worship with an oblation King Yama, son of Vivasvat, the us- 
sembler of men, who departed to the mighty streams,“ and spied ont 
the road for many. [Compare Atharva-veda, xviii. 8, 13; ‘ Rever- 
ence ye with an oblation Yama, the son of Vivasvat, the assembler of 
men, who was the first of men that died, and the first that departed to 
this (celestial) world.’] 2. Yama was the first who found for us the 
way. This home is not to be taken from us. Those who are now 
born (follow) by their own paths to the place whither our ancient 
fathers havo departed. 8. Matali magnified by the Kavyas, Yama by 
the Angirases, and Brihaspati by the Rikvans—both those whom the 
gods magnified, and those who (mognified) the gods—of these some 
are gladdened by Svaha, and others by Svadhi. 4. Place thyself, 
Yama, on this sacrificial seat, in concert with the Angirases and 
Fathers, Let the texts recited by the sages bring thee hither. Delight 
thyeclf, o king, with this oblation. 4. Come with the adorable An- 
gireses; delight thysclf here, Yama, with the children of Viripa.™ 
Scated on the grass at this sacrifice, I invoké Vivasvat, who is thy 
father, 6, (Nir. xi. 19.) May we enjoy the good will and gracious 


«0 This is the rendering of the words pravato mahir anu, adopted by Roth in his 
ustrations of the Nirukta, p. 138. In support of this sense of mighty (celestial) 
waters, he refers to B.Y. ix. 113, 8 (which I shall quote further on), and to verso 9 
of this hymn, In his article on the story of Jemshid, in the Journal of the German 
Uriontal Society, iv. 426, he had translated the words, “from the deep to the heights;” 
and Dr. Unug. in his “ Easays on the Sacred Language, etc., of the Parseee,” p. 234, 
similarly renders, + from the depths to the heights.” In the Atharva-veds, xvii 4,7, 
however, where the sume words occur, firthais taranti pravate mahtr iti yajtakritah 
aubyito yena yanti (‘They cross by fords the great rivers, [by the road] which the 
‘irtuous offerera of sacrifice pass,”) they soem more likely to mean the mighty streams, 
Compare Professor MUllor's Lectures; i. 515. 

0 Viropa is montioned in R.V. i. 45, 8; vill 64, 6; and the Virdpas in iii, 68, 
6; nud x. 62, 5£. Bee the 3rd vol. of this work, p. 246 and note. 
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benevolence of those adorable beings, the Angirases, our Fathers, the 
Navagvas, the Atharvans, the Bhyigns, offerers of soma. 7. Depart 
thou," depart by the ancient paths (to the place) whither our early 
fathers have departed. (There) shalt thou see the two kings, Yama and 
the god Varuna, exhilarated by the oblation (svadha), (or, exulting in 
independent power). 8. Mect with the Fathers, meet with Yama,” 
meet with the [recompense of } the sacrifices thou hast offered ® in 
the highest heayen. Throwing off all imperfection again go to thy 
home. Become united to a body, and clothed in a shining 


41 The following verses (as appears from Professor Miiller’s Essay on the funeral 
ritos of the Brahmans, Journal of the German Oriental Society, for 1856, p. xi.) are 
addressed at funerals to the souls of the departed, while their bodies are being con- 
sumed on the funeral pile, + 

62 Tho A.V. xviii. 2, 21 is as follows: 21. Hoaydimi te manasi manah theman 
gribiin pa jujushinah chi | aais gackhason pitribhih sais yamena syonts toa vit 
apa vantu JagmGh | 22. Ut ted vahanty Maruto udavihih udepruteh | ajena krin 
vantu ditaia varshenokshante bal iti | 23. Ud alvoin Gyur Gyushe kratee dakshiya 
fivase | evtin gackhatu tc mano adhd pitrin upa drava | “With my sout I call thy 
oul; come with delight to these abodes; moet with the Fathers, meet with Yama ; 
may delightful, pleasant breezes blow upon thee. 22. May the wuter-bringing, 
water-shedding Maruts bear thee upward, and creating coolness by their motion, 
sprinkle theo with rain. 23... .. Muy thy soul go to its own (kindred), and hasten 
to the Fathers.” 

9 The phrase éshfZpzrta is explained by Dr. Haug (Ait. Br. ii, p. 474, note}. 
Tshta, ho says, means “what is sacrificed,” and dpirtta, “fillod up to” “ For all 
sacrifices go up to heaven, aud are stored up there to be taken possession of by the 
wacrificer on bis arrival in heaven’? The words before us will therefore mean “rejoin 
thy sacrifices which were stored up.” The Atharva-veda, xviii. 2, 20, expresscs the 
sontiment here referred to by Dr. Hang in these words: svadhih yité chakpishe 
Fivaine (Ze te cantu madhucehutak | “Muay the oblations which thou offeredst while 
‘alive (now) drop thee honey.” And in A.V. xi. 1, 36, it is suid: etaih sukpituir 
ane gachoma yajnam nike tishthantam adhi saptaraémau | “With theso good deeds 
may we follow the sacrifice which abides in the hoaven with seven rays.” Compara 
ALY. vi. 122, 4: yajnah yantam manasa brihantam anvdrohami tapasi sayouih | 
wpahiitth Agne jarasah parastit tritiys nake sadhamadham madena |“ With my 
woul I ascend after the great sncrifice ax it goes, dwelling together with my austere- 
fervour; may we, Agni, invited, enjoy a festival in tho third heaven beyond (the 
roach of) decay.” And A.V. vi. 123, 2: anvaganta yajaminah avasti ieh{dpizrtain 
ama kpinutavir asmai | 4. Sa pachimi sa dadami sa yoje sa dattid mit yusham | 6, 
Viddhi purtaaya no rigan sa deva emand bhava | 2, “The sacrificor will follow in 
peace; show him what he has offered. 4. I cook, 1 give, I offer oblations; may I 
not be separated from what I hare given. 6.0 king, recognise what we hare be- 
stowed; be gracious,” Compare A.V. iii. 29, 1. 

+4 Miller (in the Essay just referred to, p. xiv.) translates this verse thus: “Leave 
evil there, thon return home, and take a form,” ete. This rendering eppears to make 
the departed return to this world to rosume his body, though in » glorified stata, 
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form. 9, Go ye, depart ye, hasten ye from hence.” The Fathers 
hove made for him this place. Yama gives him an abode“ dis- 
tinguished by days, and waters, and lights. 10. By an auspicious 
path do thon hasten past the two four-eyed brindled dogs, the 
offspring of Saramé. Then approach the benevolent Fathers who 
dwell in festivity with Yama (compare A.V. xviii. 4, 10). 11. In- 
trust him,“* o Yama, to thy two four-eyed, road-guarding, man- 
observing watch-dogs; and bestéw on him prosperity and health. 12. 
The two brown messengers of Yama, broad of nostril and insatiable, 
wander about among men.“ May they give us again to-day the auspi- 
cious breath of life, that we may behold the sun. 18. Pour out the 
soma to Yama, offer him an oblation. ‘To Yama the sacrifice pro- 
eceds when heralded by Agni and prepared. 14. Offer to Yama an 
oblation with butter, and be active. May he grant us to live a long 


which does not seem to bring out a good sense, Both, on the other hund (in Journ, 
Germ. Or, Soviety, iv. 428), connects the word punah with what precedes, and renders 
the verse thus: “Enter thy home, laying down again all imperfection,” eto, 

45 The A.V. xviii. 2, 24, says: wa fe mano mi "sor ma ‘nginiim mi rasnaya te | 
mi te hiista lancah kinchancha | 25. Ma tua vrikshah anm bidhishta ma dev prithior 
mahi | lokam pitrishy vitva edhasva Yamardjasu | 26. Yat te angam atihitaih pard- 
chair apinah prino yah « vite paretah | tat te sangatya zitarah sanidak ghisid 
ghisam punar & vetayantu | “Let not thy soul nor anything of thy spirit (su), or 
of thy membera, or of thy substance, or of thy body, disappear, 25. Let no treo vex 
thoo, not the great divine carth. Having found an abode among the Fathers, flourish, 
among the subjects of Yama. 26. Whatever member of thine has been removed afer, 
or breath of thine has departed in the wind, may the combined Fathers reunite them 
all with thee,"” 

436 ‘These words, according to Professor Miller, are addressed to evil spirita, 

41 Avasinam. Compare A.V. xviii. 2, 37, where Yama is said to recognise those 
who are his own: dadiimi aamai avasinam etad yah esha gid mama ched abhitd 
tha | Yamas chikitein pratié etad tha mamaisha raye upa tiehthatim tha | “I give 
this abode to this man who has come hither, if he is mine. Yama, perceiving, says 
again, ‘He is mine, let him como hither to prosperity.’ ” 

9 Bee Roth, Journal German Orieutal Society, iv. 428, at the foot, and x. 
planation of pari dehé, 6.¥. da (seo also x. 16, 2; and A. 2, 20, 22). Miiller, 
on the other hand (p. xiv.), translates: ‘Surround him, Yama, protecting him from 
the dogs,” ete. 

49 The two dogs of Yama are also mentioned in A.V. viii, 1, 9, where one of them 
is said to be black (sydma) and the other epotted (sadale). In A.V. viii. 2, 11, the 
messengers of Yama, who wander emong men, ere spoken of in the plural, without 
being described as dogs ( Vaivasvatena prahitin Fama-ditainé charato ’pa sedhamé 
sarvan). In A.V. ¥. 0, 6, they are spoken of as two: dittaw Yamesya mii ’nugah 
adhé jteapura idi | “Do not follow Yame’s two messengers ; come to the cities of the 
* In A.Y. viii. 8, 10 f. also the messengers of Death and Yama are mentioned. 
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life among the gods. 15. Offer a most honied oblation to king Yama, 
Let this salutation {be presented) to the earliest-born, the ancient 
rishis, who made for us 4 path,” 

Hymn 15 of the same Mandala is addressed to the Fathers, or 
departed ancestors, who, aa we have already seen, are conceived to be 
living in a state of blessedness in the other world, though in some 
places, as we shall see, some of them are conceived to have other abodes. 
I will quote some verses from it, which will show still further their 
enjoyments, powers, and prerogatives :— 

x. 15, 1. Ud iratém avare ut pardsah ud madhyamah pitarah som- 
ydsah | asunh ye tyur avyikak pitajnds te no avantu pitero haveshu | 2. 
Jdam pitriblyo namo astu adya ye pirvaso yo upardeah iyuh | ye 
parthive rajast & nishattah ye vd nina suvpijandau vikshu |... 4 5. 
Upakatah pitarak somyaso barhishyeshu nidhishu priyesku | te & gamantu 
to tha bruvanty adhi bruvantu te avantu asman | 6, Achya janu dak- 
shinato nishadya imati yajnam abhi grinita visve | ma hitisishte pitarah 
kena chin no yad vah agah purushata karama | 7. Asinaso aruninam 
upasthe rayih dhatta dasushe martyaya | putredkyab pitaras tasya 
vasvah pra yackhata te ihorjam dadkata | 8. Ya nak pirve pitarah 
zomyaso anthire somapithais vasishthak | tebhir Yamah eairarano 
havinahi udann udadbhih pratikimam attu|.... 10. Ye satyaeo havi- 
rado havishpah Indrena devaik saratham dadhanah | & Agne yahi sahas- 
vam devavandaik paraik paroaik pitribhir gharmasadbhik | 11. Agni- 
shodttah pitarah & tha gackhata sadah eadah stdata supranitayah | atta 
haviinahi prayatani barhishi atha rayit sarcaviramh dadhatana |.... 18. 
Yo cheka pitaro ye cha neha yains cha vidma yas cha na pravidma | 
team vettha yati te gdtavedah svadhabhir yajnam sukpitam jushasva | 14, 
Ye agnidagdhah ye anagnidagdhik madhye diva svadhayd madayante | 
tebhih svardd asunitim clam yathdvasam tanvam kalpayasva | 

“1 (mV. 8. 19, 49; Nir. 11, 18), Let the lower, the upper, and 
the middle Fathers, the offerers of soma, arise, May these Fathers, 
innocuous, and versed in righteousness, who have attained to (higher) 
life (asw) “° protect us in the invocations, 2 (= V. 8.19, 68). Let this 
reverence be to-day paid to the Fathers who departed first, and who 
(departed) last, who are situated in the terrestrial sphere,“ or who are 

40 Compare the word asura, “ Spirit,” and asuniti, ia verse 14, below. 

© Compare ALY, xviii. 2, 49: Ye nah pituh pitero ye pitamahah yo Geivitur ww 
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now among the powerful races (the gods).....5(=V.S, 19, 57), 
Invited to these fuvourite oblatious placed on*tho grass, may the 
Fathera, the offerers of soma, come; may they hear us, may they 
intercede for us, and preserve us. 6 (=V.S, 19, 62). Bending tho 
knee, and sitting to the south, do ye all accept this sacrifice. Do us no 
injury, o Fathers, on account of any offence which we, after the 
manner of men, may commit against you. 7 (=V.8. 19, 63) Sitting 
upon the ruddy [woollen coverlets], bestow wealth on the mortal who 
worships ‘you. Fathers, bestow this weulth upon your sons, and now 
grant them sustenance, 8 (=V.S, 19, 61). May Yama feast accord- 
ing to his desire on the oblations, eager, and sharing his gratification 
with the eager Vasishthas, our ancient ancestors, who presented the 
soma libation. 10, Come, Agni, with a thousand of those exalted 
ancient Fathers, adorers of the gods, sitters at the fire, who are true, 
who are eaters and drinkers of oblations, and who are received into 
the same chariot with Indra and the gods. 11 (=¥.S. 19, 59), 
Come hither, ye Agnishvitta Fathers; occupy each a seat, ye wise 
directors; eat the oblations “* which have been arranged ou the grass, 
and then bestow wealth on us, with all our offspring... . 13, 
Thou knowest, o Jatavedas, how many those Fathers are who are here 
and who are not here, those whom we know and do not know; accept 





antarikthamn | ye Gkshiyanti prithivin uta dydin tebhych pitribhyo namasa vidhema } 
“Let us worship with reverence those Pathers who are the fathers, and those who 
axe the grandfathors, of our father; those who have entered into the atmosphere, or 
‘who inbubit the earth or the sky.” Sce also A.V, xviii. 3, 59. 

40 According to the A.V. xviii. 2, 28, evil spirita sometimes come along with the 
Fathers: ye dasyavo pitrishu provish{ah jndtimukhah akutadad charanti | pardpuro 
nipuro ye bharanti Agnir tin asmat pra dhamati yajnat | “May Agni blow away 
from thia sacrifice those Dasyus who have no share in the oblations, whether they 
-woar gross or subtile bodies, who come, entering among the Fathers, with the faces of 
friends.” Compare V. 8. ii. 30, and commentary, 

2 Compare A.V. vi. 41,3: ma no Adsishur pishayo daivyth ye tanupih ye nas 
tenocs tanijah | amartyah martyin obhi nah eachadhvem fiyur dhatta prataraia 
Jivase nah | ‘Let not the divine rishis, who are the protectors of our bodies, formake 
us, Do ye who are immortal visit us who are mortals; put into us vitality that wo 
may live longer.” A 8, 15: Gandharvdpearaeah sarpin devin punyajanin 
pitzin | drish{an adrishtan ishadms yatha sentm amitis hanan | “1 incite the Gand- 
harvas, Apsaraees, serpents, gods, those holy men the Fathers, the seen and the uo 
seen, that they may destroy this army.” According to the Mabibbérata, Sabbdpar- 
‘yan, 461, there are seven troops of Pitris or Fathers, four embodied (miirttimentah) 
‘and three bodiless (e¢aririgal). 
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‘tho sacrifice well offered with the oblations. 14 (=V.8. 19, 60). Do 
thou, o eelf-resplendent god“‘—along with those (Fathers) who, 
whether they have undergone cremation or not, are gladdened by our 
oblation—grant us this (higher) vitality (csuniti),“* and a body ac- 
cording to our desire,” 

A funeral hymn addressed to Agni“ (x. 16) also contains some 
verses which illustrate the views of the writer regarding a future life: 

x. 16, 1. Ha enam Agne vi daho ma 'bhi Socho ma aya tvachai 
chikshipo md sartram | yada sritam krinavo Jatavedo athem enam pra 
hinulat pitribhyah | 2. S'pitam yada karasi Jatavedo athem enam pari 
dattat pitribhyak | yada gackhati asunitim etam atha devandm vaganir 
bhavati | 3. Siryam chakshur gachhatu edtam atma dyamn cha gachha pri- 
thicih cha dharmand | apo va gackha yadi tatra te hitam oshadhishu pratt 
tishtha Sartraik | 4. Ajo bhagas tapasa tam tapasva tam ts sochis tapatu 
tam te archih | yas te divas tanvo Jétavedas tabhir vahainam sukpitam « 
lokam | 5. Ava srija punar agne pitribhyo yas te ahutaé charatt svadha- 
Bhik | dyur vasinak apa vetu sechab sangachhation tanva Jatavedah | 6. 
Yat ts krishnak sakunah atutoda piptlah sarpah ute va svdpadah | Agnis 
tad viseam agadah krinotu Somas cha yo brahmanan aviveda | 

“1, Do not, Agni, burn up or consume him (the deceased); do not 





441 As Agni is addressed in the two preceding verses, it might have been supposed 
that he is referred to in this epithet of self-resplendent (svaraf), or sovereign ruler, 
especiully as tha same function is assigned to him in x. 16, 6, as is assigned to the 
deity addressed in this verse. But the commentator on the Vajesaneyi Sanbita, 19, 
60 (where the verse occurs, with most of the others in this byrun, though not in the 
same order}, understands it of Yama; as docs also Professor Roth (soe s.v. aunts) 
in the passage of the A.V., where it occurs along with aewn7ti. See next note, 

46 This word also occurs in the second verse of the next, the 16th hymn. In R.V, 
x. 69, 6, 6, it appears to be employed us the personification of a god or goddess, 
Professor Miller, Journ, R.A.S. vol. ii. (1866), p. 460, note 2, however, considers 
thut “there is nothing to show that Asuniti is a fomale deity.” “It may bo a namo 
for Yama, as Professor Roth enpposes; but it may also be a simple invocation, one of 
‘many names of the deity.” He himself renders it “ guido of life,” ibid. In A.V. x 
, 59, it is joined with evardt: ye nah pituh pitare ye pitainahah ye Goividur wry an~ 
tarikeham | (ebhyah svardd asunitir no adya yathavasaih tanvah kalpayati | “May 
the monarch (or eelf-resplendent being) who bestows vitality fashion for the fathera 
and grandfathers of our father, who have entered the wide atmosphere, and for us tow 
day, bodies according to our desire.” 

48 According to Professor Miiller (Funeral Rites of the Brahmans, p, xi. f.) some 
vorses trom this hymn are repeated after those from hymn 14, while the remains of 
‘the departed are being burnt. 
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dissolve his skin, or his body.“" When thou has matured him, o 
Jatavedas, then send him to the Fathers, 2. When thou maturest 
him, Jatavedas, then consign him to the Fathers. When he shell 
reach that state of vitality, he shall then fulfil the pleasure of the 
gods. 8, Let his eye go to the sun,” his breath to the wind. Go to 
the sky, and to the earth, according to (the) nature (of thy several 
parts); or go to the waters, if that is suitable for thee; enter into the 
plants with thy members. 4. As for his unborn part, do thou (Agni) 
kindle it with thy heat ; let thy flame and thy lustre kindle it; with 
those forms of thine which are auspicious convey it to the world of 
the rightoous.” 5, Give up again, Agni, to the Fathers, him who 


41 Compare A.V. xviii. 4, 10-13, In the sixty-foarth verse of the same hymn it 
in said: yad vo Agnir ajahad ckam angam pitrilokain gamayan jatavedah | tad vak 
punar & pyiyayams singah evarge pitaro madayadhoam | “Whatever limb of you 
‘Agni Jatavedas left bebind, when conveying you to the world of the Fathers, that I 
here restore to you. Revel in heaven, ye Fathers, with (all) your members.” 

43 Compare A.V. xviii, 4, 12, 

49 In A.V. viii. 2, 3, a man dead, or in danger of dying, is nddresed in these 
words: vitiit t¢ prinam avidais siirydich chakshur chain tava | yat te manae tvays 
tad dharay&int sain vitsve axgair vada jihoayé dlapan | “I have obtained thy breath 
from the wind, thino eye from the sun; I piace in theo thy soul (manas); have sen~ 
sation in thy limbs; speck, uttering (words) with thy tongue.” Compare A.V. v. 
24,9: Siryas chakshushim adhipatih | “Sirya is the superintending lord of the 
eyes ;"” and A.V. xi. 8, 81: Saryad chakshur Vatah prinam purushasya vi Uhyire | 
" Sorya occupied the eye, aud Vata (the wind) the breath of Purnsba (or men). See 
also A.’ 48, 2,3. Compare further Plato, Repub. vi. 18, whore Socrates says of 
the eyes *AAA’ FAwaBéorardy ye oluas ray wepl res dusbhoes dpydvuv, “I rogard it 
{the eye] as of all the organs of sensation, possessing the most affinity to the sun.” Eur. 
Suppl. 692 £. “Oder Béxaoruv és 7d cap? dgicero, “evrabd’ axGAde, nvedua ply xpds 
dubepa, 7d cia Bes yav- “But each element of the body has departed to the 
quarter whence it came, tho breath to the aetber, the body itself to the earth.” A 
similar idea is expressed in a verse of Goethe, which I had formerly read, and for o 
copy of which, with the context, Iam indebted to Professor Aufrecht, The passage 
ocewsa in the introduction to the Farbenlehre (Ed. 1868, vol. xxvii. p. 6), and is as 
fuliowe: “ Hierbei erinnern wir uns der alten ionischen Schule, welche wit eo groszer 
Bedeuteamkeit immer wiederholte: nur von gleichem werde Gleiches erkaunt; wie 
auch der Worte eines alten Mystikers, die wir in deutschen Reimen folgendermaszen 
‘sunlriicken michten : 

‘War’ nicht das Auge sonnenhaft, 
‘Wie kénnten wir dus Licht erblicken ? 
Lebt' nicht in ons des Gottes eigne Kraft, 
Wie kénnt’ uns Gottliches entziicken ? 
Fone unmittelbare Verwandtachaft des Lichtes und des Anges wird niemand laiiguen, 
aber” a..7. 
9 In AV. xviii. 2, 86, Agni is entreated to burn mildly, and to spend his fury on the 
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comes offered to thee with oblations. Putting on life, let him approach 
(his) remains; let him meet with his body, o Jatavedas. 6, Whatever 
part of thee any black bird, or ant, or serpent, or beast of prey, has 
torn, may Agni restore to thee all that, and Soma who has entered 
into the Brahmans.” Compare Vajasaneyi Sanhité, xviii. 51. Agnim 
yunajmi Savasd ghritena divyan suparnam vayasd brihantam | tena vayais 
gamema bradhnarya vishtapam avo rukanah adhi nékam uttemam | 52. 
Iau te pakshav ajarau patetrinau yabhyam rakshamet apahaiat Agne | 
tabhyam patema sukritim u lokam yatra pishayo jagmuh prathamajih 
puranak | 51. “ With power and with butter I attach Agni, the 
celestial bird, mighty in energy: through him may we go to the sphero 
of the sun, ascending the sky to the highest heaven. 62. Borne by 
those thine undecaying, flying pinions, wherewith thou, Agni, slayest 
the Rakshases, may we soar to the world of the righteous, whither 
the ancient, earliest-born rishis have gone.” 

In various parts of the A.V. Agni is similarly addressed. Thus in 
vi. 120, 1. Fad antariksham prithivim uta dyam yan mataram pitarait 
0d jihimisima | ayat tasmad garhapatyo no Agnir ud in nayati subpitasye 


woods and on the earth (sai tapa m&té tapo Agne ma tanvamh tapa | vancohy 
dushino astu te prithieyam astu yad harab). The Taittriya Bréhmapa has the fol- 
Jowing passage: ifi. 10, 11,1: Kad chid ha vai asmil lokat pretya atmanain cede 
“ayam aham asmi” iti | kaéchit svat loka na pratijinati agnimugdho ha eva 
dhuma-tantah evan loka na pratijaniti | athe yo ha eva etam agniin savitram veda 
40 eva asmal lokat pretye Gtmanain veda “ayam aham asmi” iti | 0a wait lokam 
pratyaniiti cha w cha eva enam tat sivvitrak avargais lokam abhi vahati | “One man 
departing from this worid knows himeclf that ‘this is I myself." Another does not 
recognize his own world. Bewildered by Agni, and overcome by smoke, he doos not 
recognize his own world, Now ke who knows this Agni Savitra, when he departs 
from this world knows himself, ‘that this is I myself.’ He recognizes his own world. 
This Savitra carries him to the beavenly world.” A few lines further on it is said that 
tho days and nights suck op in the next world the treasuro of the man who does not 
possess a particular sort of knowledge, whilst be who knows Agni Sivitra Suds bis trea- 
sure not sucked up (tani ha anevasividutho amuekmin loko sevadhim dhayanté |... 
atha yo ha eva etam agni sivitrain veda tasya ha eva ahordtrani amushmin loke 
devadhirs na dhayanti), The Taitt. Br. ii. 4, 2,6, says of Agni: Pratnash sadastham 
anupaiyamingh & tantuin Agnir divyait tatiana | toa nas tantur ute eetur Agne 
foam panthah bhavast devayinak | tvaya'gne prishthais vayam Gruhema atha devaih 
sadhamidam madema | “ Agni, exploring the ancient abode, has extended the celestial 
cord. Thou, Agni, art our cord, and our bridge; thou art the path which conducta 
to the gods. By thee may we ascend to the summit (of heaven), and there live in 
joyful fellowship with the gods." The same Brihmapa says in another place, i. 5, 
2, 6, that the stars are the houscs of the gods, and that whoever knows this posassoe 
honses (devagriki 1 vai nakshatrané | yah ovat veda gribi eva bhovati). 
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lokam | “ Whatever injury we have done to air, earth, or sky, to 
‘father or mother, may Agni Garhapatya (delivering) us from thet, 
convey us up to the world of righteousness.” xii, 2, 45. Jivdndm dyuh 
pra tira tram Agnes pitrinam lokam api gackhantu ye mritah| “Do 
thon, Agni, prolong the lives of living creatures; and may those who 
are dead go to the world of the Fathers.” xviii, 3, 71. drabhasoa 
fatavedas tejasvad haro astu ts | Sartram asya sandaha athainam dhehi 
aukriidm wu loke | “Seize him, Agni, let thy heat be powerful; burn 
his body ; then place him in the world of the righteous,” xviii. 4, 9. 
Parvo ’gnis ted tapatu sam purastad éam paschat tapatu garhapatyah | 
dakshindgnis te tapatu sarma varma uttarato madhyato antartkshad diso 
diss Agne paripahi ghorat | 10. Yayam Agno éantamabhis tanabhir 
Yanam abhi lokam evargam | ageah hated prishtivaho vahatha yatra 
devaik sadhamadam madanti | ‘‘ May the eastern fire warm thee pro- - 
pitiously in front (or to the east), and the girhapatya fire behind (or 
to the west); may the southern fire warm thee, as thy defender and 
protector: Agni, preserve from everything dreadful on the north, in 
the middle, from the sir, and from every side, 10. Do ye (the 
various forms of) Agni, become horses, and carry the sacrificer on 
your backs in your most gracious forms to heaven, where men hold 
festival with the gods.” 


(4) Summary of the conceptions conveyed in the preceding quotations. 


T shall now extract from these texts and others a summary of tho 
conceptions which they convey. 

Yoma is the son of Vivasvat (ix. 118, 8; x. 14,1 [=A.V. xviii. 
1, 49]; x. 14, 5; x. 58, 1; x. 60, 10), and of Saranyi, the immortal 
daughter of Tvashtri (x. 17, 1, 2). He is elsewhere said, as Professor 
Roth considers! (see above), to have been one of the original pair of 


«8 Journal of the German Oriental Society, iv. 426; Journal of American Oriental 
Society, iii. 336; Illustrations of Nirukta, p. 198. As Professor Moller denies (10 
above, p. 288) that Yama was regarded by the Vedic poets as the first man, he 
explains as follows (Lectures, 2nd Series, p. 614 ff.) the process by which he came 
to be transformed into the monarch of the dead ; “Let us imagine, then,” he says, 
“aa woll as we can, that yama, twin, Was used as the name of the evening, or the 
setting sun, and wo shall be able perhaps to understand how in the end Yama came 
to be the king of the departed and the god of-death, As the Eust-was to the early 
thinkers the source of life, the West was to them Nirriti, the exodus, the land of 
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human beings (x. 10, 2), and to have sprung from the Gandharve, a 
deity of the atmosphere, and his wife (x. 10, 4), In the samo hymn 
(passim) he is declared to have resisted the solicitations of his twin- 
sister Yami to form a sexual union with her for the continuation ot 
the specics.* He was the first of mortals who died, and discovered 
the way to the other world; he guides other men thither, and as- 
sembles them in a home, which is secured to them for ever (x. 14, 1, 2; 
A.V. vi. 28, 3; xviii, 1, 49, 0; xviii, 3, 13). In one place he is 
represented as carousing with the gods under a leafy tree, R.V. x. 


death. Tho sun, conceived as setting or dying every day, was the first who had 
trodden the path of life from Eust to West—the first mortal—the first to show 
‘us tho way when our course is run, and our sun sets in the far Wost.”.... “That 
Yoma’s character is solar might be gucssod from his being called the son of Viv 
vat. Vivasvat, like Yama, is sometimes considered as sending death. RY, viii, 
67, 20: ‘May the shaft of Vivasvat, o Adityas, the poisoned arrow, not strike us 
before we aro old!”"” [And in A.V, xix. 9, 7, it is said: “May Mitra, may Varune, 
may Vivasvat, may the Ender (death) be favourable to us (4am no Mitrah sais 
Varunak sai Vivaseain gain Antakak). On the other band Vivasvat ir sometimes 
spoken of as preserving from Yama. Thus in A.V. xvili. 3, 62, it is said: Vivasvain 
no ampitatve dadhatu paraitu myityur ampitam nah aitu | iman rakshatu purne 
shan & jarimno ma shu eskim asaco Yamait guk | “May Vivasvat placo vs in o 
state of immortality. May death pass away, and dcathlessnesa come tous, May ho 
Preserve these men from decay. May their spirits not depart to Yama.”—J.M.] 
«+». “His (Yame's) own seat is called the house of the gods (x, 135, 7); aud these 
words follow immedirtely on a verse in which it is said: *the abyss is stretched out 
in the East, tho outgoing is in the West.” (In a note the following are referred to 
as additional passages to be consulted, viz, R.V. i. 116, 2; vii, 33, 9; ix, 68, 3, 
6; x. 12,6; x.13,% 45 x. 63,3; x. 64,3; x. 123, 6.) “These indications, 
though fragmentary, are sufficient to show thet the character of Yama, such ae wo 
find it iu the last book of the Rig-veda, might well bave boen suggested by the 
sotting sun, personified as the leader of the human race, as himself a mortal, yet as a 
king, as the ruler of the departed, as worshipped with the fathers, aa the first witness 
of on immortality to be enjoyed by the fathers,” ete. I may remark that in the 
S/atup. Br. xiv. 1,8, 4, Yama is identified with tho sum ; but he is, a little further on, 
xiv. 2, 2, 11, similarly identified with Vaya. 

483 Seo Professor Koth's ubservations on this dialogue in the Journal of tho Ameri- 
can Oriental Society, iii. 835 f. 

483 Sce Professor Roth's remarks on these passages in the Journals, etc., above 
referred to. In the Journal of the German Oriental Society, iv. 427, he remarke on 
these hymns; “We here find, not without astonishment, beautiful conceptions on im- 
mortality, expressed in unadorned language with child-like conviction. If it were 
necessary, we might here find the most powerful weapons egainst the view which has 
lately been revived, and proclaimed es new, that Persia was the only birthplace of 
the idea of immortality, and that even the nations of Europe had decived it from that 
quarter; as if the religious spirit of every gifted ruce wus not ablo to arrive at it by 
ita own strength.” Ay 
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135, 1 (yaemin vpikshe eupalags devaih sampibate Yamah). He is a 
king, and dwells in celestial light, in the innermost sanctuary of 
heaven, ix. 118, 7, 8 (see above, p. 226, and below, where the passage 
will be quoted at greater length), where the departed behold him 
associated in blessedness with Varuna (x. 14, 7). He grants luminous 
abodes in heaven to the pious (x. 14, 9), who dwell with him in 
‘festive enjoyment (x. 14, 8, 10). In the A.V. xviii. 2, 32, he is said 
to be superior to Vivasvat, and to bo himself surpassed by none ( Yamah 
Paro 'varo Vivasvan tatah param na ati pasyami kinchana), 

In the Rig-veda Yama is nowhere represented (as he is in the later 
Indian mythology)’ as having anything to do with the future punish- 
ment of the wicked. In fact, the bymna of that Veda contain, as far 
oa Iam aware, no prominent mention of any such penal retribution; 
but the passages which appear to recognize the existence of a Tartarus 
will be quoted further on. Nevertheless, Yama is still to some exteat 
on object, of terror, In x, 14, 10-12, he is represented es having two 
insatiable dogs, with four eyes and wide nostrils, which guard the road 
to his abode, and which the departed are advised to hurry past with all 
possible speed. These dogs are eaid to wander about among men as 
his messengers (x. 14, 12), no doubt for the purpose of summoning 
them to the presence of their master, who is in another place, x. 165, 4, 
identified with death, and is described as sending a bird as the herald 
of doom (yasya datah prahitah esha etat tasmai Yamdya namo astu 


“6 In AY, xviii. 4, 3, the Adityas ere said to feast on honey in heaven (madi 
thakehayanti). 

49 According to the Purinas, “Yama fulfils the office of judge of the deed, ax 
well as sovereign of the damned; all that die appesring before him, and being cone 
fronted with Chitragupta, the recorder, by whom their actions have been registered, 
‘The virtuous are thence conveyed to Swargu, or Elysium, whilst the wicked are driven 
to the different regions of Naraka, or Tartarus.” (Wilson, Vishau Puri 
Dr, Hall's ed. vol. 2). Chitsagupta is described in the following tastel 
‘vagant etyle in the Vyibannaradiya Paring, quoted in Professor Aufroch 
of the Bodl. Sansk. MSS., p. 10, note: Pralayambuda-nirghosho anjanadri-sama~ 
prabhah | vidyut-prabhayudhair bhimo dodtrinéad-bhuja-samyutah | yojana-traya- 
vistdro raktaksho dirghandeikak | dainah{ri-kardla-vadano vapitulya-vilochanah | 
nrityucjearidibhir yuktaé chitragupto vibhishogah | “The dreadful Chitragupta, 
vith a voice like that issuing from the clouds at the mundane dissolution, gleaming 
Jiko o mountain of eollyrium, terrible with lightning-like weapons, having thirty- 
two arms, os big 2s three yojanas, redeeyed, long-nosed, bis face furnished with 
grinders and projecting tecth, his eyes resembling oblong ponds, bearing death 
fn 1 diseazes."" 
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myityave, compare A.V. vi. 29, 14%). And in a verse of the A.V. 
(xviii. 2, 27), death is said to be the messenger of Yama, who conveys 
the spirits of men to the abode of their forefathers. In another place 
(B.V. x. 97, 16) deliverance is cought from the bonds of Yama, as well 
as those of Varuna (munchantu ma Sapathyad athe Varunyad ute | atho 
Famasya padbiéad, see also A.V. viii. 7, 28). In R.V. i, 88, 5, too, 
where it is said (ma vo mrigo na yavase jaritd bhad ajoshyab | patha 
Yamasya gad upa) “Let not thy worshipper be disregarded like a wild 
animal in a pasture, or go along the road of Yama,” Yama is equiva- 
lent to death. In the following verso (already quoted) of the A.V. vi. 
28, 8, also, Yama is identified with Mrityu (death): ‘Reverence be 
to Yama, death, who first reached the river, spying out the road for 
many, who is lord of these two-footed and four-footed creatures,’? 
(This verse coincides in part with R.V. x. 14, 1, quoted above.) 
Compare also A.V. v. 80, 12; vi. 63, 2.) 

When the remains of the deceased have been placed upon the 
funeral pile, and the process of cremation has begun, Agni, the god of 
fire, is prayed not to scorch or consume the departed, not to tear 
asunder his skin or his limbs, but after the flames have one their 
work, to convey to the Fathers the mortal who has been presented to 
him as an offering. The eye of the departed is bidden to go to the 
sun; his breath to the wind; and his different members to the sky, 
the earth, the waters, or tho plants, according to their several affinities, 
As for his unborn part (ajo bhagah), Agni is supplicated to kindle it 
with his heat and flame, and, assuming his most auspicious form, to 
convey it to the world of the righteous (x. 16, 1-5; Vaj. Sanh. xviii. 
61 f,). Before, however, this unborn part can complete its course 
from earth to the third heaven, it has to traverse a vast gulf of dark- 
ness.’ Leaving behind on earth all thet is evil and imperfect, and 

4 In the S'atap. Br. xi. 2, 1, 1,8 man is eaid to be thrice born; first from his 
father and mothor, the second time through sacrifice, and the third time when, after 
death and ercmation, he once more emerges into life (trir ha vai pirusho jayate | 
etan nu coe matué cha adhi pitud cha agre jayate | atha yam yajnch upanamatica 
yad yajate tad dvitiyain jayate | atha yatra mriyate yaira enam agnav abhyidadhatt 
40 yat tatak sembhavati tat tritiyat sayate). 

1 ALY. ix, 5, L. J naya clam 8 radhasva subpitam lokam api gachhatu prajanan | 
tirtedl tamaiiai bakudha mahanti ajo nikom Gkramatain tritiyam | 3. Pra pado’oa 
nenigahi dutcharitain yat chachara suddhaik Japhair & kramatom prajanen | tirtod 
tamatsi bahudha vipacyann ajo nikam thramatiin tritiyam | From the contenta of 
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roceeding by the paths which the fathers trod (R.V. x. 14, 7), the 
spirit, invested with a lustre like that of the gods, A.V. xi. 1, 87 (yens 
devth jyotisha dyam udayan brahmaudanam paktva sukyitasya lokam | 
tena geshna sukritaaya lokam svar arohanto abli nakam uttamam), soars 
to the realms of eternal light (ix. 113, 7,) in a cas, or on wings (A.V. 
iv. 84, 4), on the undecaying pinions wherewith Agai slays the Rak- 
shases (VAj. Sanh, xviii. 52), wafted upwards by the Maruts, fanned by 
aoft and gentle breezes, and refrigerated by showers (A.V. xv’ 
214f.); recovers there its ancient body in a complete (A.V. xv: 





verse 2 (where the qja is said to be carried to Indra as bis share), and from the 
mention of “hoofa” in verse 3, I am now led to think that these verses refer to a 
goat, and not to the unborn spirit (both being denoted by the word aja), although 
some of the expressions seem more properly applicable to the latter than to the former. 
In ony case, however, the verses provo that any being proceeding from carth to 
heaven has to traverse a region of darkness before he can roach his destination. I 
translate as follows: “Convey im ; carry him; let him, understanding, go to tho 
‘world of the righteous. Crossing the gloom, in many diroctions immense, let the 
goat ascend to the third heaven. .... 3, Wash his fect if he hes committed wicked 
ness: understanding, let him ascend with cleansed hoofs, Crossing the gloom, gating 
in many directions, let the goat axcend the third heaven.” Compare R.V. i, 60, 10 
(= AV. vil. 63, 7) quoted above in the Section on Strya, p. 160, In the Vaj. 
Banh. xxxi. 18, also, the great Purusha, of eun-liko brightnets (‘ditya-varna), is 
aid to dwell above the darkness (/amasah parastat). Sco also Manu, iv, 242, The 
commentator, on this latter passage, however, us well as Roth, a.v. tanas, under- 
stands the phrase dustaram tamas, “ arknoss bard to cross,” as referring to hell. 
Compare tho phrascs adhemam amas and andham tamas, to be adduced further on. 
The word aja seems to have the senso of “the unborn” in difforent passages of tho 
RV, and in A.V. x. 7, 31 (600 Buhtlingk and Roth, av., 2, aja); but it may have 
the sense of “goat” throughout the whole of A.V. ix, 5, though B. and B. adduce 
verse 7 as one of the places where it moans “unborn.” That verse, however, may 
be rendered thus : “The goat is Agni; they call the goat light; they eay that a goat 
in to be given by a living man to the priest. A goat, when given in this world by a 
believing man, disperses the gloom afar (Ajo Agnir ajam u jyotir thur ajain jivaté 
drakmane deyam ahuh | ajas tamimes ape hanti divram asin loke sraddadhinena 
dattch).” In the same way it is said, in verse 10: Ajas trindike tridive trip 
fishfle nikesya prishthe dadivitwai dadhiti | panchavdeno brahmane diyan 
aiiingh | “The aja panchaudana, givon to a priest, places him who bestows it 
in the third heaven, in the third sky, on the third eummit, on the top of the 
heaven,” and in veree 21: “This aja panchaudana is an illimitable offering.” 
In the A.V. xvili. 2, 48, thore are said to be threo heavens: “The watery 
(udaneatt) heaven is the lowest, the prlumati ia the intermediate heaven, and the 
third is the pradyaus, in which the Fathera dwell" (udenvat? dyaur avaima pilue 
eintiti madlyama | tritiya ha pradyaur iti gasydm pitarah Geate), This agrees 
‘with the montion of the third heaven in A.V. ix, 6 1. Throe skies (tésro dydeah) 
‘pre also mentioned in. B.V. vii. 101, 4; and in RLV. vii. 104, 11, three carths (tierap 
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24 #4" and glorified form,“ meets with the forc‘athers who are living. 
in festivity with Yama, obtains from him, when recognized by him aa 
one of his own (A.V. xviii. 2, 87), a delectable abode (R.V. x. 14, 
8-10), and enters upon a more perfect life (R.V. x. 14, 8; x. 16, 
14; x. 16, 2, 5), which is crowned with the fulfilment of all desires 
(ix, 118, 9, 11), is passed in the presence of the gods (x. 14, 14), and 
employed in the fulfilment of their pleasure (x. 16, 2). 


* (5) Further quotations from the hymns on the subject of paradize and 
future punishment. 


In the following passages of the A.V. an expectation is expressed 
that the family relations will be maintained in the next world :— 


xii, 3,17: Svargan lokam abhi no nayasi sam jayayd saha putraih 


prithivir adho astu vigeth). Professor Roth, «.v. div, refers to other passages, among 
which is R.V. v. 60, 6. Yad uttame Maruto madhyame vt yad vl avame subhagaeo 
divi wha | “Whether, fortunate Maruts, ye are in the highest, middle, or lowesty 
sky.” The A.V. iv. 20, 2, says there are threo heavens and threo earths (tsro divas 
tierah prithioih); and A.V, vi. 21, says there are threo earths, of which our earth, 
(bhizmi) is the highest (or best) (imah yas tisrah prithivis tasai ha bhizmir wttamd). 

48 To A.V. ix. 5, 22-26, it is that the man who bestows an aja panchaudana, 
illuminated by largess (dakshing.jyotisham : compare hiranyarjyatisham, A.V. Xa 
9, 6), shall not have his bones broken, or his marrow sucked out, but shall be intros’ 
duced whole and entire (into heaven) : verse 23 (na tasyasthini bhindyat na majind 
nirdhayet | sarvam enai samadaya idam idam pra veéayst | 26. Soargai lokans 
aénute yo "jam panchaudanam dakshinajyotisham dadati). These passages, in which 
‘the departed are said to rocovor their bodily organization in all its completeness, form 
8 striking contrast to the representations in the Homeric pocms regarding the ua~ 
substantial nature of the ghosts of the departed. The passage of the Odyssey, xi, 
488, is well known, in which Achilles tells Ulysses that he would rather be the slave 
‘of a poor man on earth than rulo over all the departed. I find, however, the fol/ 
lowing remarks of Professor Wober (Ind, Stud, i. 206,) on the words yatha svapns 
tatha pitpiloke, “os in a dream so in the world of the Fathers,” Katha Upanishad, 
vi. 5, “This is evidently a popular conception, according to which the souls of the 
Fathers, like those in the Grecian Hades, experience no waking, but only e kind of 
dreamy life. I have os yet found this idea (which at » later period entirely dis- 
appears) only in the Staputhe Brihmans, xii, 9, 2,2, whero the following ex 
planation of Vij. Senh, 20, 16: yadi jagrad yadi evapne eniinri chakrima onyam [if 
wo have committed sins, eleeping or waking] is given; manushyah eat jagaritam 
pitarch suptam | manushya-kilvishack cha enam pitrikileiehich munchati | [‘Men, 
‘are what is awake; the Fathers what is asleep. He frees him from the sins 0, 
‘men, and those of the Fathers.’}”” 

4 Tn regard to the celestial body, eee Roth, in the Journal of the American Orie, 
tal Society, vol. iii, p. 343. 
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ayama | “Do thou conduct us to heaven; let us be with our wives” 
and children.” 

vi. 120, 3: Yatra euhardah sukrito madants vihaya rogai tanvak 
avdydh | aélonak angair ahrutdk evarge tatra pasyema pitarau cha 
putrdn | “In heaven, where our virtuous friends enjoy blessodness, 
having left behind the infirmities of their bodies, free from lameness or 
distortion of their limbs, may we behold our parents and our children.’” 
(Compare A.V. iii, 28, 5 f.) 

ix, 5,27: Ya parvam patits vittod athanyas vindats patim | panch- 
audanais cha tao ajam dadato na vt yoshatah | 28. Samanaloko bhavaté 
punardhucd "parak patih | yo "jam panchaudanam dakshindjyotisham 
dadati | ‘When a woman has had one husband before, and gets 
another, if they present the aja panchaudana offering, they shall not 
de separated. 28, A second husband dwells in the same world with” 
his ro-wedded wife, if he offers the aja panchaudana, etc.” 

Rviil. 2,23: Svdn gachhatu te manah adha pitrin upa drava | * Let 
thy soul (manas) go to its own; and hasten to the fathers.” 

The enjoyments of this future state are said, in R.V. ix. 113, 7/8, 
to be conferred by the god Soma, and are described aa follows : 

2. Yatra jyotir ajasrais yasmin loke svar hitam | tasmin mai dhehi 
pavamdna amyite loke akshaye Indrdyendo parisrava | 8. Yatra raja 
Vaivasvato yatracarodhanait divah | yatramar yahoatir dpas tatra mam 
ampitan Rpidhi | 9. Yatranukaman charanaih trindks tridivs divah | 
lokah yatra jyotishmantas tatra mam amyitom kyidhi | 10. Yatra 
hamah nikamas cha yatra bradhnasya vishtapam | svadha cha yatra iri 
pis ha tatra mam amritam kyiwhi | 11. Yatranandag cha modas mudah 
pramudab deate | kamasya yatraptah kamds tatra mam amyitam kridht | 

7. “Place me, o purified (Soma), in that imperishable and un- 
changing world, where perpetual light and glory are found. 8. Make 
me immortal (in the realm) where king Vaivasvata (Yama) dwells, 
where the sanctuary of the sky exists, and those great waters (flow), 
9. Make mo immortal-in the third heaven, in the third sky, where 
action is unrestrained," and the regions are luminous, 10. Make me 

\ 0 Tn the later Indian writings the widow who burns herself on her husband's 

pile is supposed to rejoin him in Svarga, Seo the texts cited by Colebrooke, 
Ma pean ho acts according to his pleasure” (Kamaehiro ‘sys avarge loke 
Ph aeats),—Taitt, Br. iii. 12, 2, 9. 
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immortal in the world where there are pleasures and enjoyments,—in 
the aphere of the sun,—where ambrosia and satisfaction are found, 11. 
Make me immortal in the world where there are joys, and delighta, 
and pleasures, and gratifications ; where the objects of desire are 
attained.” 

The pleasures here referred to-are most probably to be understood as 
of a sensual kind? Such af least’is the prospect held out in the 
following passage of the Atharva-veda, iv. 34, 2: 

A.V. iv. 84, 2. Anasthah patah pavanena suddhah suchayah éuchim 
api yanti lokam | naishain Sifnam pradahati jatavedah svarge loke bahu 
strainam eaham | 8. Vishtarinam odanam ye paohanti nainan avartib 
sachate kadéchana | dste Yame wpa yati devan sah gandharvair madate 
somyebhih | 4. Vishtdrinam odanahh ye pachanté nainan Yamah part 
mushaatt retah | rathi ha bhutod rathaydne iyate paksht ha bhatd ti 
divah eameti | “ Boneless,“ pare, cleansed by the wind, shining, they 


1 Roth is, however, of a different opinion. He says (Journ. Amer. Orient. Socs 
iti. 343): “The place where these glorified ones are to live ia heaven. In order to 
show that not merely an outer court of the divine dwellings is set apart for them, the 
highest heaven, the midst or innermost part of heeven, is expressly spoken of es their 
seat. This is their place of rest; and its divine splendour is not disfigured by any 
specification of particular beanties or enjoyments, such as thote with which other re- 
ligions have been wout to adorn the mansions of the blest ..., There they are 
happy: the language used to describe their condition is the same with which is 
denoted tho most exalted felicity." He then quotes the verses of ix. 113, 7 
‘slready adduced, and adds: “what... . shall be the employment of the blest, in 
what sphere their activity shall expend itself; to this question ancient Hindu wisdom 
sought no answer, The words used in verse 11 of hymm ix. 113 to denote the 
fications of paradise, viz: anandih, moddh, pramudah, are employed in the Tait 
Brahmans, ii. 4, 8, 6£,, to signify sexual enjoyment on earth (prajapatih striyain 
yato mushkayor adadhat sapam | kimasya triptim Gnandam tasyagne bhijaycha ma | 
modak pramodah Gnando mushkayor nihitak sapah | sritveva kimasya tripyant 
dakshinanam pratigrahe). 

45) Compare S’atap. Br. x. 4, 4, 4. Yad w ha vai evamoit tapas tapyate & maithua 
nat sarvam ha aaya tat svargam lokom abhisambhavati | “When a man, knowing 
this, practises austere fervour, he retains in heaven all hia fanctions, even to that of 
‘sexual intercourse.”* 

44 ‘Though the connection is merely verbel, I quote here » passage from the Taitt. 
Sanh. vi. p. 10, of India Office MS., No. 1702: Brahmavadino vadanti kaemat eatyiid 
wnasthikena prajah praviyante' athancatir jayante iti | yad hiranyam ghrite’oadhaya 
juboti tasmid anaathikena prajah praviyante ’ethanvatir jayante | “Those versed. in 
sacred acionce ask on what principle it is that creatures are generated by a boneless 
substance, and yet are born with bones? It is betause the sacrificer places gold in 


tho fire when he casts into it his oblation, that ereatures propagated by a bonelew 
subsiaace are born with bon 
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go to a shining region; Agni“ does not consume their generative 
organ ; in the celestial sphere they have abundance of sexual gratifi- 
cation.“ 8, Want never comes upon those who cook the vishtirin 
oblation, (Such a men) abides with Yama, goes to the gods, and livs 
in blessednoss with the Gandharvas, the quaffers of soma, 4. Yama 
does not steal away the generative power of those who cook the vish- 
arin oblation, (Such a man) bécomes lord of a chariot on which he 
is borne along; becoming winged, he soars beyond the sky.” In that 
region the faithful are also promised ponds filled with clarified butter, 
honey, wive, milk, and curds (verse 6).“7 

Tt is clear, in fact, that in the Vedic age the gods themselves wore 
not regarded as possessing a purely spiritual nature, but as subject to 
the influence of various sensual appetites. We have formerly seen how. 
constantly they are represented as delighting in the soma-juice, and in 
the exhilaration which it produced. Yama is described as carousing 
with the gods (R.V. x. 185, 1), the Adityas as eating honey (A.V. 


405 "This, no doubt, alludes to the fire of the funeral pile. 

4 Compare Mahabharata, xii. 3657: Varipsarah-sahasrni duram ayodhans 
hata | tveramind 'dhidhivanti “ mama bharta bhaved” iti | “ Thousands of hend~ 
some Apsarases run up in haste to the hero who has been slain in battle (exclaiming) 
“ho my husbaud”” And again, v. 3667: AbAiriiniim isie lohah bhisvanto hanta 
paiyata | pliraih gandharvakanyabhin sareakima-duho ‘kshayah | “Behold, these 
shining worlds belong to the fearless, filled with maidens of the Gandburvas, aud 
yielding all kinds of enjoyments.” In like manner, the Katha Upanishad, i. 25, 
refers to the Apsarases: Ye ye himih durlabhih martya-loke sarviin kimaind 
chhandatah pravthayasva | imih rimah sarathah saturyah na hi Fay 
yah manuehyath | Gbhir mat-prattadhih parichérayaava | “Ask at thy will, says 
‘Yama to Nechikctas, all those pleasu ~ which are difficult to be had in the world of 
‘mortals, those fair ones with their ears and instruments of music, for euch os they 
tre not to be obtained by men; receive them from me, and allow thyself to be 
waited on by them.” (The brief gorm of this fine Upanisbad, I may remark,— 
though the fact had been bofore noted by Professor Weber,—is to be found in the 
Taitt, Br. iii, 11, 8 1-6). See also the Kaushitakt Upanishad, as translated by 
‘Weber, Ind. Stud. i. 398, and Cowell, Bibliotheca Ind, p. 147. 

7 Bee the Siatap. Br. xiv. 7, 1, 32 f. (=Byih, Arany, Up. pp. 8174), where it in 
rid that the enjoyments of the Fathers aro a hundred times greater than those of a 
man who lives in perfect prosperity, is the lord of others, and enjoys all human 
pleasures (0a yo manushyanam raddhah sampiddho bhavats anyesham adhipatih sar 
vate manushyskeik kamaih sampannatamah 2a manushyanim paremah Gnandah | 

« Atha ys datam manushyindm Gnondah oa pitrindm eka Gnandeh). In the 
same way, the enjoyments of the Karmadavas, those beings who have attained tho 
rank of gods by their merits, are a hundred times greater than those of the Fathers, 
ind again the enjoyments of the gods by nature (@janadevak) are a hundred times 
greater than those of the Karmadevas, ete. 
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xviii, 4, 8), and the Fathers as indulging in festivity or revelry 
(sadhamadam madanti) with Yama (R.V. x. 14, 10: compare A.V. 
xviii. 4, 10). Indra is said in R.V. iii. 53, 6 (see above, p. 81 f.) to 
have @ handsome wife, and pleasure, in his house. In two verees of 
the A.V, xiv. 2, 81f, the young bride is encouraged to ascend the 
nuptial couch, and become the mother of children, by the consider- 
ation that the gods had been the first to enter into the marriei 
state and indulge in carnal intercourse with their spouses (@ roha 
talpam sumanasyamand tha prajam janaya patye asmai | 82, Devah 
agre samapadyanta patnih samaspriganta tanvas tandbhih), In A.V. iv. 
37, 11 f., the Gandharvas, a class of gods, who are described as hairy, 
like dogs and monkeys, but as assuming a handsome appearance to 
seduce the affections of earthly females, are called upon to desist from 
this unbecoming practice, and not to interfere with mortals, as they 
had wives of their own, the Apsarases (priyo drige iva bhitva gandhar- 
eah sachate striyam | tam ito naSayémasi brakmond vtrydonta | 12. 
Sayah id vo apsarasah gandharcah patayo yuyam | apa dhavata amar- 
tyah martyan ma sachadiwam). Compare verses 2-4 and 7 of the same 
hymn and A.V. xiv. 2, 35). If even the gods wero imagined by the 
authors of theae hymns to have such a decided element of carnality in 
their nature, it is scareely to be supposed that these same poets, or 
their contemporaries, or immediate predecessors, should have risen to 
the conception of a purely spiritual heaven as the reward of a virtuous 
life upon earth. 

In ono passage of the A.V. iii, 29, 3, immunity from taxation seems to 

448 Tt may be objected that the texts which I have cited from the A.V. furnish no 
proof of the meaning of those in the Rig-veds, as the former collection is of later 
date than the latter. But (1) the hymns of the A.V. are probably not much posterior 
to those of the ninth and tenth books of the R.V., with which I have been dealing ; 
and (2) the state of opinion reflected in the texts of the A.V. need not be sapposod 
to have originated contemporaneously with ita expression in these particulat hymns, 
‘put was probably handed down from @ previous period. We ought not to be too 
incredulous ea to the early existence, in an elementary form, of ideas which appear at 
first sight to besr the character of a Inter age. ‘Thus we find in the A.V. x, 8, 43, @ 
reference to three qualitios (gunae) as enveloping the lotus with nine gates (punda- 
rikah navadeiram tribhir guaebhir Gvritam), and there is perhaps no reason to 
doubt that here the three gunas, so well known in Inter cosmogonies, aro referred to. 
Fajas and tamas, two of these qualities, are mentioned together, A.V. viii. 2, 1 (rajaa 
tamo ma upagah). The “name” and “form” (rama and rigpa) celebrated by the 
Vedantists, are also alluded to in A.V. x. 2 12, and xi, 7, 1 (wohhiah{o numa 
riupain oka). 
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‘be held out a8 a boon to be anticipated in the next world. It is there 
eaid that the offerer of a black-footed sheep “' ascends to the sky where 
no tribute is paid by the weak to the stronger” (yo dadati Sitipadam 
avis lokena sammitam | sa ndkam abhydrohats yatra suklo (éulkah F na 
kriyats abalena baliyase), and in verse 5 it is promised that a person 
of the same description shall “live for ever in the sun and moon” 
(pradata upa jtvati sarya-masayor akehitam). 

The virtues for which men are admitted to the realms of the blessed 
are thus described in hymn 154 of the tenth book of the R.V. 1. Somah 
ekebhyah pavate ghritam eke upasate | yebhyo madhu pradhavati tang 
chid evapi gackhatat | 2. Tapasd yo anddhyishyds tapast ye svar yoyuh | 
tapo ye chakrire mahas tamé chid—| 8. Ye yudhyante pradhaneshu $iraso 
ye taniityajah | ye 08 eahasradakshinas tan—| 4, Yo chit parce ritasdpah 
ritavanah ritavytdhab | pitrin tapgsvato Yama tan—| 5. Sahasrantthah 
Kavayo yo gopayanti siryam | rishin tapaeoato Yama tapydn api gachh- 
atat | “Soma is purified for some; others seek after clarified butter. 
Let him (the deceased) depart to those for whom the honied beverage 
flows. 2. Let him depart to those who, through rigorous abstraction 
(tapas), are invincible, who, through ¢apas, have gone to heaven; to 
those who have performed great tapas. 3. Let him depart to the 
combatants’ in battles, to the herocs who have there sacrificed their 
lives, or to those who have bestowed thousands of largesses. 4. Let 
him depart, Yama, to those austere ancient Fathers who have practised 
and promoted sacred rites, 5. Let him depart, Yama, to those austere 
rishis, born of rigorous abstraction, to those sages, akilled in a thousand 
sciences, who guard the sun.” (Compare A.V, xix. 43, 1 ff.) 

R.Y. i. 125, 5, and x, 107, 2, which have been already quoted 
above, p. 285, also proclaim the rewards of liberality, a virtue which 
the Brihmans, who are ite object, have always been forward to extol. 
(Compare also verse 8 of the hymn last referred to.) 

The Fathers who have attained to the heavenly state are described 
as being objects of adoration to their descendants. They are said to be 
of different classes, upper, intermediate, and lower, or those who inhabit 
the heaven (or sky), the air, and the earth (R.V. x. 15,1; A.V. xviii. 
2, 49), while in the verse preceding the one last quoted (A.V. xviii. 2, 

400 "These verses form part of the funeral liturgy of the Brabmons. Sco Miller, on 
the funeral rites of the Brahmans, p, xi. 
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48), we are told that there are three heavens, of which the Fathers 
occupy the third or highest. Their different races are mentioned by 
name, viz., Angirases, Vairiipas, Navagvas, Atharvans, Bhrigus, Vas- 
ishthas, ete, (B.V. x. 14, 4-6; x. 15, 8), Though not all known to 
their worshippers, they are known to Agni (x. 15,13). Their de- 
acendants offer them worship and oblations (x. 15, 2, 9), supplicate 
their good will (x. 14, 6), deprecate their wrath on account of any 
offences which may have been committed against them (x. 15, 6), 
entreat them to hear, intercede for, and protect their votaries (x. 15, 5), 
and to bestow upon them opulence, long life, and offspring, (x. 
15, 7,11; A.V. xviii. 3, 14: Pardyata pitarah 2 cha ydia ayam vo 
yajno madhund samaktak | datto asmabhyai dravincha bhadrat rayii 
cha nab sarvavirats dadhata; xviii. 4,62: Ayur asmabhyan dadhatab 
raja cha rayak cha pothair abhi nah eachadhoam). They aro re- 
presented as thirsting for the libations prepared for them on earth 
(x. 15, 9); and they are invited to come with Yama, his father 
Vivasvat, and Agni, and feast with avidity, and to their hearts’. 
content, on the sacrificial food (x. 14, 4,5; x. 15, 9). They ac- 
cordingly arrive in thousands, borne on the same car with Indra 
and the other gods, and range themselves in order on the sacrificial 
ground (x. 15, 10, 11).“° Wonderful powers are sscribed to them, 
as in Agni is prayed (A.V. xviii. 2, 28), to blow away the evil spirits 
who intrude into their hallowed societg in the guise of friends. In 
B.Y. x. 68, 11, it is said that “the Fathers have adorned the sky 
‘with stars, as a dark horse with golden ornamenta, and have placed 
darkness in the night, and light in the day” (abAs 4yavath na krigane- 
bhir abvat nakshatrebhih pitaro dyam apinsan). 

‘With these ideas compare those entertained by the Romans about 
the Manes (see Smith’s Dictionary of Greek and Roman Biography 
and Mythology, #v.), and the opinions of the unreformed Christian 
Churches about the powers and prerogatives of the saints. 

The following texts refer indistinctly to some punishment (whether 
annihilation or some penal infliction) of the wicked : 

B.Y, iv. 5, 5: Abhrataro na yoshano vyantah patiripo na jonayo 
durevah | papasah canto anritah asatyah idam padam ajanata gabhiram | 


0 Compare, on the offerings to the Pitria, Colebrocke's Easy on the Religious 
Ceremonies of the Hindus. Mix, Essays, i. 180 #. 
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#Thia deep abyss haa been produced (for those who), being sinners, 
false, untrue, go about like women without brothers, like wicked 
females hostile to their husbands.” 

B.Y. vii. 104, 3: Jndrasoma dushkrito vavre antar andrambhane 
tamasi pravidhyatam | yatha natah punar ekaschanodayad ityads | 17. 
Pra ya sigatt khargalova naktam upa druhd tanvam gahamand vavran 
anantan ava ad padishta ityadé | ‘Indra and Soma, dash those mali~ 
cious (Rakshases) into the abyss, into bottomless darkness, 80 that not 
even one of them may get out,” ete. 17. ‘May that injurious Rak- 
shast, who goes about. at night like an ow-, concealing herself, fall 
inte the bottomless abysses.”” 

But these last texts form part of a hymn which refera to evil spirits. 

R.Y. ix. 78, 8: Videan ea vitva Bhuvana 'bhi pasyati avajushtan 
vidhyatt karte avratan | “ Knowing, he (Soma) beholds all worlds ; 
he hurls the hated and irreligious into the abyss” (Aerts). 

In x. 152, 4, Indra is prayed to consign to the lgwer darkness the 
man who injures his worshipper (yo asman abhi dasati adharam 
goamay& tamah: compare A.V. i. 21, 2); and in A.V. viii. 2, 24, the 
nethermost darkness is mentioned (na vai tatra mrtyante no yantt 
adhamam tamak), ‘They do not die there, nor go to the nethermost 
darkness.” See also A-y. ix. 2, 4, 9, 10, and 17; x. 8,9; xii. 3, 49; 
xiii. 1, 82, where similar phrases occur (associated in one place, x. 3, 9, 
with asirttam rajas, the distayg (2) atmosphere); and R.V. x. 103, 12, 
and A.V. xviii. 3, 3, where the expression andham tamas, “blind dark~ 
ness,” is found.” But it is not clear that in these passages the words 
denote a place of punishment In A.V. v. 30, 11, it is said to a sick 
man: udehi mrityor gambhirat kyishndch chit tamases pari | “Riso up 
from deep death, even from the black darkness.” In A.V. viii, 1, 10, 
tamaa is used by itself, apparently for the state of the dead; and in 
ALY, viii. 2, 2, ‘the light of the living” (jtoatam jyotih) is mentioned. 
In the preceding verse, 1, rajas and tamas are joined: ‘do not depart 
to the atmosphere and darkness” (rajas tamo mopagah ma pra mosh- 
thah), In A.V, xii. 4, 36, however, the adjective form of the ordinary 
word for hell (nadraka loka) occurs; and that region is threatened as 
the future abode of the man whose offence is there specified (athahur 
nérakawh lokah nirundhanasya yachitam). 


4) ‘Mana, viii. 94, connects andham temas with hell, saying that a lying witness! 
goes to hell in “blind derknese.”” 
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In the following passages of the Mehabbarata (xii. 6969 £) hell and 
darkness (tamas} are identified: Anritam tamaso ripam tamasa niyate 
dy adhah | tamo-grastah na pasyanti prakasam tamasa eyitah | 6970. 
Svargah prakasak ity ahur narakam tamah eva cha | “ Falsehood is the 
embodiment of darkness (famas): by darkness a man is carried down- 
wards, Those who are seized by darkness, being enveloped in dark- 
ness, do not see the light. Heaven they say is light (prakaéa), and 
hell is darkness (¢amas).” “ 

In one of the passagea which have been quoted above (x. 16, 4) the 
“unborn part” of man is spoken of as being conveyed by Agni to 
“the world of the righteous.” It will be observed thet the word here 
employed is different from d¢man, the term which at a later period was 
invariably used to denote the immaterial soul; and that this samo 
‘word dtman occurs in the preceding verge in the sense of breath, as we 
must infer from the fact, of its being bidden to mingle with the wind, 
the element to which it is akin. In some other passages of the Rig- 
veda we find the word manas employed for the soul, or the living 
principle which exists after death. Thus in x. 58, 1, it is said: Yat 
te Yamam Vaivasvatam mano jagama darakam | tat te avarttaydmast 
tha kehaydya givase | ‘Thy soul, which has gone afar to Yama Vaivas- 
vata, we bring back hither to dwell and to live.” In the verses which 
follow, the soul is said to be brought back from a great many other 
places, the heaven, the earth, the four quarters of the sky, the ocean, 
the waters, the planets, the sun, the dawn, the past, the future, etc. 
And again in x. 60, 10, we find the same word employed: Yamad 
shan Vaivasvatat Subandhor manak abharam | jivatave na myityave atho 
arishtatataye | “I have brought the soul of Subandhu that it may live 
and not die, but be secure.” Compare A.V. v. 8, 6, 18; vi. 58, 2; 
viii, 1, 8; viii. 2, 8; and Vaj. Sanh. iii, 53-56. dtman is, however, 
used in some purts of the Rig-veda for the animating principle, as 
where the sun is called the soul of all things moving and stationary 
(i. 115, 1), or where Soma is called the soul of sacrifice (ix. 2, 10; 
ix. 6, 8), and of Indra (ix. 85, 3). 





2 Compare Vishnu Pardys, ii. 6, 40: “ Heaven is that which delights the mind 
hell is that which gives it pain ; hence, vice is called hell ; virtue is called heaven” 
{wana}-priti-karah evargo naraks tad-viparyaya} | neraka-warge-sniijie vai papa 
pugye devottema), 
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(6) Quotations from later works regarding a future existenos. 


I shall now adduce some passages from other Indian works of a 
later date, such as the Satapatha Brahmana, the epic poems, and the 
Puranas, to show how far the opinions which their authors entertained 
coincide with those representations of a future life which I have ex- 
tracted from the Rig-, Yajur-, and Atharva-vodas. 

In the 9th vol. of the Journal of the German Oriental Society 
(pp. 287 ff.) Professor Weber has communicated a legend from the 
Sutepatha Brahmana, on penal retribution after death, to which he hes 
prefixed some interesting remarks on the history of Indian opinion 
regarding the vanity of personal existence, and the desire to escape 
from the perpetual cycle of births to which that opinion conducts, 
He remarks that, owing to the fragmentary nature of the surviving 
documents of Indian litcrature, we are not yet in a position to trace 
with any distinctness the rise and growth of the doctrine of tranemi- 
gration; though he considers it to admit of no doubt that the tenet in 
question was gradually developed in India itself, and not introduced from 
any foreign country. (See Professor Benfey’s remarks on this subject 
in his Orient und Occident, vol. iii. pp. 169 f.) In the hymns of the 
Rig-vede, Prof. Weber goes on to observe, there is no trace discoverable 
of the metempsychosis, or of any disgust with personal existence. On 
the contrary, they manifoat a cheerful enjoyment of life, and the moet 
earnest desire for its prolongation in this world, as well as its con- 
tinuation in the next. ‘‘So too,” Professor Weber prooeeds, “in the 
Bréhmanas, immortality, © at least longevity, is promised to those 
who rightly understand and practise the rites of sacrifice, while thosa 
who are deficient in this respect depart beforo their natural term of 
life (pura ha ayushah)* to the next world, where they are weighed 
in a balance (xi. 2, 7, 33)" and receive good or evil according to 

4 Compare R.V. x. 37, 6: bhadram fivanto joraniim adimahi; S‘atap. Br. zi. 8, 
9,6: sarvam dyur oti & he eva jardyai jieati; Satap. Br. x. 4, 8, 1, where the ox- 
pression purd jarasah is found; an it is also in R.Y. viii. 66, 20, and A.V. v. 30,17; 
3.2, 80; xi. 3, 56. Purd Aa Gyusho mriyate occurs in S'atap. Br. ii. 1, 4,9: na 
puri Gywohoh svakimi preyat in x, 2, 8,7; end sarcam dyur off in x, 2, 6,19. Bee 
‘also Taitt, Sanh. iii. 2, 1,9. Compare Paslm lv. 24: “ Bloody and deceitful men 
aball not live out half their days ;” Pealm cii. 26, and Jeremiah xvii, 11, 


414 The passage (xi. 2, 7, 83) to which Weber has referred runs aa follows: Atha 
he eh ova tula yod dakshigo vsdyanta} | a6 yat oldu barcti ted entorvedi athe 
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their deeds, The more sacrifices any one has offered, the more ethereal 
is the body he obtains, or, as the Brahmana oxpresees it (x. 1, 5, 4),* 
the more rarely does he need to eat. In other passages, again (iv. 
6,1,1: xi. 1, 8,6; xii 8, 3, 31), it is promised as tho highost 
reward, that the pious man shall be born in the next world with hia 
entire body (sarvatantr eva sangah). Hero the high estimation of 


yad asdiihu ted bahirvedi tasmd dakshinam vedyantam adMeprilya ia Geita | tuldn 
Vii ha vai amuahmin loke adadhati | yaterad yamayati tad anveshyaté yadi sidhu vi 
asidhu of iti | atha yah evain veda asmin ha eva loke tuldm Grohati } ati amushmin toke 
tuladhanam muchyate sdhukritya ha eve asya yackhati na papakyitya | “Ror in 
the next world they place (sis good and evil deods) in a balance. Whichever of 
the two shall outweigh (the other), that ke shall follow, whether it be good or evil, 
Now, whosoever knows this places himself in the balance in this world, and ia freed 
from being weighed in the next world; it is by good deeds and not by bad that (his 
scale) outweighs.” 

49 x. 1, 5, 4: Atha cto yajnaviryandim eva | sayam pratar ha vai amushmin loke 
agnihotra-hud abnati tavatt ha tasmin yajne irg ardhamiise ardhamiise datapiurna- 

disa-yaji chaturshy chaturshes maseshu chaturmBsya-yaji sha{au shaten pasyband) 
yajt saimvateare safwatsaré somayaj? sate sate safwateareshu agnichit kamam adnate 
kimam ng | tad ha ctad yavat datam samvatsards tavad amritam anantam aporyan+ 
tam | aa yo ha etad evam veda ovais ha eva azya etad amritam anantam aparyantom 
bhavatt | tasya yad api ishikeya toa upahanyat tad ova asys amyitam enanian 
aparyantam bhavati | “Then as regards the powers of the sacrifices, In the next 
World the offerer of an Agnihotra eats morning and evening. So much nourishment 
resides in that sacrifice. The performer of the Daréapiirnamisa sacrifice catMevery 
fortnight, the performer of the Chiturmasye every four months, the performer of the 
Padubandha every six months, the offerer of the Soma every year, whilst the kindler 
of fire eats every hundred years, or abstains at his pleasure. ‘This means, that during 
this period of a hundred years he enjoys an immortal, unending, and unlimited life. 
He who so knows this enjoys in thc same way this immortal, unending, and ua- 
Timited oxistence. Whatever part of him is separated, even as if by a straw, bo» 
comes immortal, unending, and unlimited.” 

416 iy, 6, 1, 1: Sa ha sareatanier eva yajamiino ’mushmin loke sambhavati | “This 
sacrificer is born with his whole body (earvataniiA) in the next world.” xi. 1, 8, 6: 
Esha ha vai yajamdnarya amushmin loke atma bhavati yad yajnah | 20 ha earvataniir 
eva yajamiino amushnin loks sambhavati yak evatr videdin nishritys yajate | “This 
‘sacrifice becomes in the next world tho soul of the sacrificer. The sacrifioer who, know= 
{ing this, sacrifices with an expiation, is born with his whole body in the next world.” 
xii, 8, 8, 31: Pre tea vat esha lokaind cha devatés cha vidati yah sautramanya 'bhie 
ahichyate | tad etad avanteram GlmGnam upaheayate tathd kritena} ova sarvatanith 
sangah cambhavati | “He who is consecrated by the Seutrimant enters the worlds, 
and among the gods, He then... is born entire, with his whole body and 
limbs.” In the A.V. xi. 3, 32, and 49, it is said: Esha oai odanah sarednga} sarva- 
paruh sarvatanith | servangah ove sarvaparuk sarvatenich sombhavati yak evafi veda | 
“This odana (boiled rice) is complete in ite limbs, joints, and body. He who knows 
this in born complete in limbs, joints, and body.” 
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individual existence culminates, and a purely personal immortality is 
involved, It is evidently in connection with thie that the loss of a 
dead man’s bones is regarded by his friends as disgracefal, as the 
severest punishment of arrogance (xi. 6, 3, 11; xiv. 6, 9, 28);74" 
since, according to the custom pfescribed by the Siitras, the bones 
should be collected after cremation, 

[The following passage from the same work (x. 4, 3, 9,) is not incon- 
sistent with the above view. According to the story, the gods become 
immortal without parting with their bodies; and although men were 
not to enjoy immortality without ‘shuffling off their mortal coil,” 
subsequent resumption of their bodies in a glorified state is not thereby 
excluded: 9. Sa myityur devin abravid “Atha eva sarve manushyah 
amritah bhavishyanti athe ko mahyam bhago bhavishyati” sti | te ha 
tichur “na atoh parak kaschana saha Sarirena amrito 'sad yada ova 
team etam bhagam hardsai | atha vydvritya sartrena amrito ‘sad vidyaya 
vd karmand vd” iti | yad vat tad abruvan “vidyayd va karmana va” 
Sti | esha ha eva sd vidya yad Agnir ctad u ha eva tat karma yad Agnih | 
10, Ze ye eva etad vidur ye va stat karma kurvate mritva punah sam- 
Bhavanti | te sambhavantah eva amritatvam abhisambhavanti | atha yo 
evan na vidur ye vd stat karma na kurvate myitcd punah sambhavanti te 
stasya eva annam punak punar bhavanté | 

‘*Death suid to the gods (who had become immortal by performing 
tortain rites), ‘in the very same way all men (also) shall become 
immortal; then what portion will remain for me?’ The gods replied, 


» 47 34,6, 8,11: Sa haw Sehe “anatipratnyaim ma devatiim atyaprakehify pura 
itithyai marishyasi na te asthini chana grihin pripayanti” iti | oa ha tathaiva 
mamira | tasya ha apy anyad manyamanih parimoshino asthiny apajahruh | tasmad 
a wpavidt syat |“ Do not scrutinize too far the deity which ought not to be too far 
scrutinized. Thou shalt die before such a time; not even thy bones shall reach thy 
home, So he died; and robbers carried off his bones, taking them for something 
ole, Wherefore let no man be contentious.” xiv. 6, 9, 28 (=Brihad Aranyaka 
Upaniohad, iii, 9, 26; p. 210. of Roer's English translation) : Tom ted aupanisha- 
dam purvaham prichhimi tain ched me na vivakehyasi mitrdha te vipatishyati” iti | 
tats Ka S'akalyo na mene | tarye ha murdhd vipapata | tasya ha apy anyad manyo- 
mana parimoshino asthiny apqjahruh | “I ask thee regarding this Purusha of the 
Upanishads. 1f thou shelt not explain him to me, thy head shall fell off. S'akalya 
did not understand this Purushs, So his heed fell off; and robbers carried off hia 
ones, taking them for something else.” (Compare 1 Kings ziti. 22, end Jeremiah 
ili, 1, 2). Seo also the atory of Atyedihas Arum and Pleksha Dayyampiti in Tait. 
Br. Hi. 10, 0, 3-5. 
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*Henceforward no other being shall become immortal with his body, 
when thou shalt have seized that part (the body).“® Now, every ono 
who is to become immortal through knowledge, or by work, shall 
become immortal after parting with his body.’ This which they said, 
“by knowledge or by work,’ means that knowledge which is Agni, that 
work which is Agni. 10, Those who so know thie, or who perform 
this rite, are born again after death; and by being 60 born, they 
attain immortality. Whilst those who do not so know, or who do not 
perform this rite, are indeed born again after death, but become again. 
and again his (death's) food.” See the 4th vol. of this Work, pp. 
48 ff., where this passage is given with its context.] 

Professor Weber proceeds: ‘But whereas, in the oldest times, im- 
mortality in the abodes of the blessed, where milk and honey flow 
(xi. 5, 6, 4) is regarded as the reward of virtue or wisdom, whilet 
the sinner or the fool is, after a short life, doomed to the annihilation 
of his personal existence, the doctrine of the Brabmanas is that after 
death all are born again in the next world, where they are recompensed 
according to their deeds, the good being rewarded, and the wicked 
punished (vi. 2, 2, 27; x. 6, 3,1; xi. 7, 2, 23).”" 


8 It appears, however, from the Taitt. 8. vi. (p. 676 of the Indian Office MS.), 
that men wero also conceived of as getting to heaven without dying, Brahmavidina 
vadanti kim tad yajne yajamanah kurute yena jivan swvargam.tokam eti” itt | sivas 
grako vai esha yad adabhyo ‘nabhishutasya grihnits | jTwantam eva enain sovargam 
lokam gamayati | “ Mon versed in eacred science say ‘What does the sacrificer 
perform in the sacrifice by which he ascends to heaven alive?’ This adabhya, 
libation is an offering of the living {Soma, sc. of the plant uncrushed, necording to 
Bohtlingk ond Roth, sv. jivagraha) ; (the priest) offers this without pouring it out; 
and vonveys the worshipger alive to heaven.” 

41 xi, 5, 6, 8 f, (See the 3rd vol. of this work, where this passage is cited in the 
original with its context): “ Study of the Vedas is the Brahme-sacrifice,,... The 
man who, knowing this, daily preotises the study of the Vedas, conquers thrice as 
vast a region—and that, too, undecaying—as the region which he conquers who 
‘bestows this whole earth filled with wealth, Wherefore study of the Vedas is to be 
practised. 4, Verses of the Rik. aro oblations of milk to the gods. He who, knowing 
this, daily studies the Rig-veda, does in fact satisfy the gods with oblations of milk; 
and they, when satisfied, eatiefy him with prosperity, with breath, with generative 
power, with completeness in his being, with all excellent possessions. (Compare 
Biatap. Br, xi. 5, 7, 6, and A.V. iv. 84, 6, 7.) 

460 vi, 2, 2,27: Tosmd Thuk kritais lokam purusho "bhi 
say that a man is born into the world which he has made.” x 6, 8,1: Ate 
khaiu kratumayo’yam purushag | oa yavatkratur ayam as Uokit praité evatir 
rater ha anuis lokam pretys abhisombhavati | “Now truly this man is composed of 





fayete | “ Hence thoy 
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« [The Sstapatha Brahmapsa, however, also expresses the conception of 
ahigher state than that of desire and gratification, in @ passage (x. 5, 4, 
15) where it is said: 15. So’sya esha sarvasya antam eva dima | sa osha 
sarededm apdm madhys | sa esha sarvaih kamaih sampannah | Gpo vat sarve 
kamah | sa osha akamah sarvakdmo na hy eta kasyachana kamah | 16. 
Tad osha bloko bhavati “ vidyaya tad Grokanti yatra kamah pardgatah | 
na tatra dakshindh yanti ndvidedmeas tapasvinah” iti | na ha eva tam 
lokai dakshinabhir na tapasa ’nevanvid abnute | evamviddm ha ova sa 
bokah | 

“This soul is the end of all this. It abides in the midst of all 
the waters. It is supplied with all objects of desire. For the waters 
are all the objecta of desire." This (soul) is free from desire, and 
(yet) possesses all the objects of desire, for it desires nothing. 15. On 
this subject there is this verso: ‘By knowledge men ascend to that 
condition in which desires have passed away. Thither gifts do not 
reach, nor austere devotees who are destitute of knowledge.’ Fora 
person who does not possess this knowledge does not attain that world 
by gifts or by rigorous abstraction. It pertains only to those who 
have such knowledge.”]“* 


sscrifice. So meny sacrifices as he has performed when he departs from this world, 
‘with so many is he born in the other world after his death.”” 

$81 Compare Taitt. Br. iii, 12, 2,6: pew vat saree Lamah dritah | “In the 
‘waters all objects of desire are contained.” 

42 ‘This verse is quoted in S‘ankare’s Commentary on the Brahma Siitras, pp. 911 
and 952, of the odit, in Bibl. Ind. 

43 In another passage @ curious contrast is drawn between two differont kinds of 
ancrificers, the aimaydjin a 1 tho devayajin, Satap. Br. xi. 2, 6,13: atmayaji 
areylin | dovayij? ity Gtmayiy? iti ha briiyat | sa ha vai Gtmayajt yo veda “idam me 
anona angam sawkriyate idam me anena angam upadhiyate” iti | sa yatha ‘hie toacko 
nirmushyeta evam asmad martyat sartrat piipmano nirmuchyate sa piimayo yqjure 
mayah simomayah Ghutimayah svargafi lokam abhi sambhavats | atha ha sa devayajt 
yo veda devin eva sham idain yaje devin samarpayams iti +a yathi sreyoss papiyan 
baliti hared vailyo vi rijne daliit ered ovais sa 38 ho wa tavantam lokain jayati 
yiivantam itarah | “He who sscrifices to himeclf is superior. A man should say, 
‘There is a worshipper who sacrifices to the gods,’ and ‘another who sacrifices $0 
himself.’ He who understands that by such and such (a rite] such and such 9 
‘one of hia members is rectified, and that by such and such another rite such and such. 
another of his members is restored,—he is the person who secrifices to himself; he is 
‘freed from this mortal body, from sin (or misery), as a serpent is freed from ite worn 
outakin, ond acquiring the natare of the Rik. Yajush, and Saman, and of Sacrifloe, 
‘he attains to heaven. 2. On the other hand, he who understands that with such and 
such an oblation he worships the gods, and offers it up to them, is like an inferior 
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Professor Weber adds in a note: “According to a very ancient con- 
ception, the soul, after being breathed forth from the body, ascends to 
the abodes of the blessed on the wings of the air, of the wind (‘Eppelas 
spuyoroprrds), having itself ben changed into an serial form, With 
this is connected the later idea of the resolution of the senses of the 
dying into fire, sun, moon, wind, and the regions of the sky “* (x. 3, 3, 
8; xiv. 6,-2, 18), and the still more modern and systematic notion of 
their being resolved into the five elements. In one place (i. 9, 3, 
10) I find the idea that the rays of the sun are themselves the pious 


who presents tribute toe superior, or as  Vaisya brings tribute to a king; and he 
oes not conquer for himself so great a world sa the other does.” Professor Anfrecht 
inclines to think that there is no such difference between the senso of dtmayajin here 
and in Manu, xii. 91, a3 is indicated in the Lexicon of Messrs. Babtlingk and Roth, 
and that in the passage before us Gtman must be taken in the Vedantio sensp, and 
the compound explained to mean “‘he who sacrifices in himself, that is, in his own 
individuality, as an integral part of the universal soul,” quoting Kulldka on Manu, 
xii. 91, in proof of this sense. He also refers to S'atep. Br, x. 3, 2,13 (kis 
ehhandak Ka devata tn 
HOni | 43 esha Gtmavidys cva | ctanmayo ha etGh devatah ctam Gtmanam abhieam- 
dhavati), which I translate: “ What the metre, what deity are the things which are 
defective or superfiuous ? The nyZndkshara (metre with deficient eyllables) is the 
metre; the waters are the deity representing the things which are defective or super- 
fluons, This is the knowledge of soul. He who is composed of this attains to these 
deities, to this soul.” Here the knowledge of soul in the Vedantic sense may 
‘be referred to. But in the previous passage the atmaydjin ia represented, not 9s 
attaining to soul, but to heaven, a destination which he who has a knowledge of soul 
in the Vedantie sense no longer desires. 

#4 Compare A.V. xviii. 2, 21 f., quoted above, 
ja yada evatiwid aemal lokat praiti oacha eva Agnim apyeti chakshucht 
asi Chandram érotrena Ditah pranema Vayum | sa elinmayah evo 
bhiuted etasdn devatinain yam yan Kamayate «3 bhutvd ilayati | “Whoever departs 
from this world knowing this goes with his voice to fire (Agni), with his eye to the sun. 
(Aditya ; compare B.V. x. 16, 3, quoted above), with his mind (manas) to the moon, 
with his var to the regions, with his breath (priina) to the wind (Vayu; compare 
R.V. x, 16, 3). Having attained the nature of these, and become any one of these 
deities that he desires, ho rests.” xiv. 6, 2, 18 (=Brih, Arany. Up. p. 642 £.): Yotra 
atya purusharya mritasya agnim vag apystt vatam pranas chakshur adityam manad 
chandrats didch brotram prithicim sariram Gkisom dtma cshadhir lomini vanaapatin 
heath apeu lobitars cha tetad cha nidhiyate hon ayams tada purusho bhavati | “When 
the voice of the departed soul goes to fire, his breath to the wind, his eye to the sun, 
his mind to the moon, his hearing to the regions, his body to the earth, his soul to 
the mther, the hairs of his body to the plants, the hairs of his head to the trees, his 
blood and his seminal fluid to the waters,—where then is this spirit F"” 

4 1,9, 3,10: Yoh eeha tapati tasya yo rabmayas te subzitah | atha yat param 
AGL Prajapatir vii soargo v6 lokak | ‘The rays of him who shines (the sun) are the 
pious. The light which is above is Prajapati, or the heavenly world.” 
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{eukyitas) ; and in another (vi. 5, 4, 8)" the conception that the stars 
are the lights of the righteous who go to heaven, With this the 
similar statement in the Indralokigamana may be compared.”” 

The following are some other passages of the Brahmanas (not cited 
‘by Professor Weber) regarding future rewards. In the Satap. Br. xi. 
6, 2, 2, 8, it is said: “He who sacrifices thus obtains perpetual pros- 
perity and renown, and conquers for himself an union“* with these 
two gods (Aditya and Agni), and an abode in the same sphere.” (See 
the original passages with the context in the Ist vol. of this Work, 
pp. 426 ff.) In the same work (ii. 6, 4, 8) it is said that those who 
offer particular sacrifices become Agni, Varuna, or Indra, and attain to. 
union, and to the same spheres, with those goda respectively (ea yad 
vaisvadevena yajate Agnir eva tarhi Bhavaty Agnor eva sdyujyah salok- 
atam jayati | atha yad Varunapraghasair yojate Varwnah eva tarhi- 
Bhavatié tiyddi). And in the same way the ‘Taittiriya Brahmans, iii, 
10, 11, 62, states that the possessors of partioular kinds of knowledge 
attain to union with Aditya (the Sau), and to union, and to the same 
spheres, with Agni, with Vayu, with Indra, with Brihaspati, with 
Prajapati, and with Brahma. In the same work, iii. 10, 9, 11, men- 
tion is made of a certain sage who, through his knowledge, became a 
golden swan, went to heaven, and attained to union with the sun 
(Alto ha Abcatthyah savitram vidanchakara | 11, Sa he harieo hiran- 
mayo bhated svargam lokam iydya adityasya siyujyam). The Satap.. 


457 vi, 6, 4,6: Yo hi janiik punyakritah evorgam lokam yanti teshim etlni jyoe 
fimishi | "These (the stars) are tho lights of the practisers of holy acts who go to 
heaven.” ‘The passage of the adralokigamana (Mbb, iii. 17454"), referred to by Pro- 
fessor Weber, is as follows: Na tatra sitryahk somo v@ dyotate nacha pavakah | 1748, 
Soayaiva pradhaya tatra dyotante punyalabdhaya | taririipini yantha dridyante 
dyutimanti vai | 1747. Dipocad viprakrishtateat teniini sumahanty api | tani tatra 
prabWiaventi riipavanti cha Fandavah | 1748, Dadarda sveshu dhishnycehu dipavanti 
svaya ’rchisha | tatra rijarshayah siddhah viraicha mihatdh yudhs | 1751. Eto 
aukzitinah partha sveshu dhiehnycsho avasthitah | 1752, Yan driehtavin asi vibho 
tGrBriipani dhiitale | “The sun shines not there (in Indra’s heaven), nor the moon, 
nor fire, There the righteous shine by their own light, acqtfred by their own virtue. 
Arjuna beheld there, shining in their own spheres, luminous and beautiful, those 
right forms of the stars which, when seen from the earth, appear from distance to 
‘bo as small as laraps, although they are very vast.” “These,” as Azjuna’s conductor 
explained to him, “were the righteous occupying their own spheres, whom, when on 
earth, he bad soem in the sky in the form of stars.” 

4® The word sayyjya, “close union,” hero used, seems to prepare the way for Jay 

, “dissolution,” or “ xbeorption,”’ into the supreme spicit. 


REGARDING A FUTURE EXISTENCE. aot 


Br. xi. 4, 4, 1, alao speaks of union with Brahmi: Shad vai Brah- 
mano dvarak Agnir Vayur Apas Chandramak Vidyud Adityah | 21. Sa 
yah upadagdhena havisha yajate Agnind sa ha Brahmano dvarena pra~ 
tipadyate | 20°gnina Brakmago dodrena pratipadya Brahmanak sdyu- 
jyom salokatam jayati | “There are six doors to Brahma, viz., Agni, 
‘Vayu, the Waters, the Moon, Lightning, the Sun. 2. He who pacri- 
fices with a burnt offering, arrives by Agui, as the door to Brahma; 
and having so arrived, he attains to a union with Brahma, and 
abides in the same sphere with him.” In A.V, xix.7, 1,1, 8 Brahma- 
Joka is mentioned, [For the Puranio idea of the world of Brahma, 
seo Wilson's Vishnu Purana, 4to. ed., p. 48, note 8, and p, 213, note 
3 (or, for the first of these passages, Professor Hall’s 8vo. ed., vol. i. 
p. 98), and for the second, vol. ii. p. 228, of the same edition. ] 

In the Satap. Br. xi. 5, 6, 9, it is declared that a man who reads 
the Vedas in a particular manner is “freed from dying again, and 
attains to a sameness of nature with Brahma (Brahmanah satmatam). 
Even if he cannot read with much power, let him read one sentence 
relating to the gods.” (See the original passage with the context in 
the 3rd vol. of this Work, pp. 18 ff.) 

The following curious passage is from the Aitareya Brahmane, 
iti. 44: Sa vat esha na kadachana astam ett na udeti | tam yad astam 
ett iti manyante ahnah eva tad antam itvd atha dtmanan vipuryasyate 
ratrim eva avastat kurute ahah parastat | atha yad enam pratar udeti sti 
manyante ratrer eva tad antam itr atha dtmanam viparyasyate ahar eva 
avastat kurute ratrim parastat | sa vai esha na kadachana nimrochats | 
na ha vai kaddohana nimrochati etasya ha saywyai sartpatah salokatam 
alnute yak evam veda yak evam veda | 

“The Sun neither ever sets or rises. When people think he sets he 
(only) turns himeelf round, after reaching the end of the day, and 
makes night below and day above. Then when people think he rises 
in the morning he (only) turns himeelf round after reaching the end of 
the night, and makes day below and night above. In truth, he never 
sets. The man who knows this, that the sun never sets, enjoys union 
and sameness of nature with him, and abides in the same sphere.” + 

“* Seo Prof. Haug’s Aitaroye Brakmays, ii. p. 242. I differ from that scholar in 
translating parastat, “above,” and uot “on the other side.” Compare Ind. Stud, 
ix. p. 278. See also Vishnu Puraya, ii. 8; p. 241 of Dr. Hall's edition of Wilson's 


‘Translation, vol. ii. 
a 
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In another passage (ii. 17) the same work declares how far heaven 
is from earth: Sahasram antichyati svargakamasya | sahasragvine vac 
ttah evargo lokah | “‘ He who desires heaven should repeat o thousand 
(verses). For the heavenly world is distant from hence a thousand 
days’ journey on horseback.” 

In the Satap. Br. vi. 6, 2, 4, it is said that the door of heaven 
(svarga-loka) is situated in the north-eastern regions (yad u eva udait 
pram tishthan | etasyam ha difi svargasya lokasya dvaram), while that by 
which the heaven of the Fathers is entered, lies to the south-east 
(prachim cha dakshinam cha | etasyam ha diSi pitrilokasya dedram, ibid, 
xiii. 8, 1, 5). 

In the legend on future retribution, quoted by Weber, as above 
stated, from the seme Brahmana (xi. 6, 1, 1 ff.) it is related that 
Bhrigu, the son of Varuna, visited, by his father’s command, the four 
points of the compass, where he saw men being cut into pieces and 
eaten by other men, who, when questioned by Bhrigu, declared that 
they were revenging on their victims the treatment which they had 
received at their hands in the other world (on earth). These victims 
are allegorically explained in the Brahmana as representing the trees, 
animals, plants, and waters employed in sacrifice. But Professor 
Weber is of opinion that the story is an old popular legend regarding 
the penal retribution executed by the former sufferers themselves on 
those who had oppressed them while on earth, and that the narrative 
had been appropriated by the priesta and introduced into the Brah- 
mana to relieve the monotony of its tedious disquisitions, and explained 
in the manner I hav. stated. 

I return to Professor Webcr’s discussion of the doctrine of the 
Brihmanes regarding a future state, 

“The Brihmanas, however,” ho continues, “are not explicit | in 
regard to the duration of these rewards and punishments ; and it is 
here that we have to seek the origin of the doctrine of transmigration. 
To men of the mild disposition and reflective spirit of the Indians, it 
would not appear that reward and punishment could be eternal. They 
would conceive that it must be possible by atonement and purification 
to become absolved from the punishment of the sins committed in this 


« See Webor, in the Journal of the German Oriental Society, ix. 243, 808. 
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short life. And in the same way they could not imagine that the 
reward of virtues practised during the same brief period could 
continue for ever. The dogma of transmigration answered plainly to 
both of these auppositions, though in another respect it could scarcely 
do 80; for where was either a beginning or an end to be sought?. The 
spirit of inquiry sought to escape from this dilemma by systematic 
refinements (sonderung), but only became more hopelessly entangled ; 
and at length it was only extricated by cutting the knot, by succumb- 
ing to the influence of the aspiration after complete redemption from 
the bondage of the world, and of individual existence; so that that 
destiny, which was in earlier times regarded as the greatest punish- 
ment, was now recognized as the highest reward. This mode of 
cutting the knot is the work of Buddha and Buddhism ; and the best 
proof that the fundamental substance of the Brihmanas is pre-Budd- 
histic is (apart from all other evidence) to be found in this, that they 
do not recognize the existence of the dilemma in question, that they 
know nothing of the contempt of life to which we have alluded, but” 
rather express with directness and naiveté a fresh and genuine love of 
existence, and a yearning after immortality. It is only some passages 
of the Brihadéranyaka and of the Chhandogya Upanishad, which form 
an exception to this assertion; and on that account they must be held. 
evidently to belong to the period immediately precoding Buddha's 
appearance, or even to that which followed it.” 

It does not quite agreo with the conclusion here announced 
that the passage I have quoted above from the Sutapatha Brihmana, 
xi, 5, 6, 9, appears to speak of union with Brahma;—unlese Brahma, 
and not Brahma, is meant, and unless the word sdématd is to be 
‘understood in some other sense than the later one of absorption into” 
hie essence. 

Though Indra, Varuna, and other gods are represented in the Maha- 
pharata and Puragas as leading a sensual and immoral lifo,™ and 
though the Apsarases, or celestial nymphe, are expressly declared to be 
courtezans, form the subject of most voluptuous descriptions, and are 


491 See the 4th vol. of this Work, p. 41. 

4% Ibid. p. 894; and Ramiyaua, i. 43, 35 (od. Schlegel), and i, 46, 2 (Gorresio). 

“8 See Mahabharata, iii 1821 ff.; Ramayaga, Uttara Kande, xxvi. 16 ff. 
{Bombay ed ). 
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represented as being sent by the gods from time to time to seduce austere 
sages into unchastity, and are promised, as we have already seen, as the 
companions of warriors in a future life,—yet the pictures drawn of 
paradise in those works are not always of such a gross character. In 
the account of the highest stage of heavenly blessedness contained in the 
‘Mahabharata, iii. 15441 ff,, there is no promise of any sensual gratification 
held out. It appears (vv. 15407-15487) that a sage named Mudgala had 
lived a life of poverty, piety, and self-reatraint, offering hospitality to 
thousands of Brahmans, according to his humble means, with the grain 
which he gleaned like a pigeon (kdpotiti vrittim asthitah), and which 
(like the widow of Zarephath’s oil) never underwent diminution, or 
rather increased again when it was required (verse 15413: drthidro- 
nasya tad hy asya dadato’nnam mahdtmanah | sishtam matsaryahinasye 
vardhaty atithidarganat). At length another holy man, called Durvisas; 
famous in Indian tradition for his irascible temper, came to prove Mud- 
gala’s powers of endurance ; and six times devoured all the food which 
the hospitable saint possessed. Finding that the temper of his host was 
altogether unaffected by these trials, Durvasas expressed the highest 
admiration of his virtue, and declared that he would go bodily to 
heaven. As he spoke these words a messenger of the gods arrived in a 
celestial car, and called upon Mudgala to ascend to a state of completa 
perfection. The eage, however, desired first to learn the advantages 
and drawbacks of the heavenly state, and the messenger proceeded to 
tell him (vv. 15441 ff.) first what kind of people go there, viz., those 
who have performed austerities or celebrated great sacrifices, the truth- 
ful, the orthodox, the righteous, the self-restrained, the meek, the 
liberal, the brave, ete. These celestial abodes were, he said, shining, 
glorious, and filled with all delights. There is seen the vast golden 
mountain Mera, and the holy garden Nandans, etc., where the righ- 
teous disport. There hunger, thirst, weariness, cold, heat, fear, are 
unknown; there is nothing disgusting or disagreeable ; the scents are 
delightful; the sounds are pleasant to the ear and mind; there is no 
sorrow, nor lamentation, nor decay, nor labour, nor envy, nor jealousy, 
nor delusion. There the blessed are clothed with glorious bodies, 
which are produced by their works, end not generated by any father 
or mother. Their garlands are fragrant and unfading; they ride ia 
acriul cars, Beyond these regions there are, however, others of a 
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higher character—those to which the rishis, who have been purified 
by their works, proceed. Still further on are those where the 
Ribhus, who are gods even to the gods, dwell, and where there 
is no annoyance occasioned by women (sért-kpitas tdpat),™ or by 
envy arising from the sight of worldly grandeur. The blessed there 
do not subsist on oblations, nor do they fced upon ambrosia; they 
have celestial and not coarse material bodies. These eternal gods of 
gods do not desire pleasure; they do not change with the revolutions 
of Kalpas (great mundane ages). How can they then be subject 
either to decay or death? They experience neither joy, nor pleasure, 
nor delight, neither happiness nor suffering, neither love nor hatred. 
That highest state, so difficult to attain, and which is beyond the reach 
of those who seek after pleasure (agamya kama-gocharaih), is desired 
even by the gods. This celestial felicity, the messenger says, is now 
within Mudgala’s reach,—the fruit of his good deeds. The speaker 
next, according to his promise, explains the drawbacks of the heavenly- 
state, As the fruit of works done on earth is enjoyed in heaven, 
whilst no other new works are performed there from which new 
rewards could spring, this enjoyment is cut off from its root, and 
must therefore come to an end (verse 15468: hyitasya karmanas 
tatra bhujyate yat phalam divi | na chanyat kriyate karma mala-chhedena 
Bhujyate), For this world is the place for works, while the other is 
the place for reward (verse 15475: karmabhumir tyam brakman pha- 
labhimir asau mata). This loss of gratifications to which the heart 
has become devoted, and the dissatisfaction ard pain which arise in the 
minds of those who have sunk to a lower estate, from beholding the 
more brilliant prosperity of others, is intolerable. To this must be added 
the consciousness and the bewilderment of those who eo descend, and 
the fear of falling which they experience when their garlands begin to 
fade. Such are the defects which attach to all existence till it is 
absorbed in Brahme. But the state of those who have fallen from 
heaven is not altogether without compensation. As a result of their 
previous good deeds they are born in,a condition of happiness; though, 
if they are not vigilant, they sink still lower. Having given this 
explanation, the messenger of the gods invites Mudgala to accompany 
him to paradise. The saint, however, after consideration, replies that 


4 Compare Plato, Republic, i. 


$26 DIFFERENT RESULTS OF WORKS AND OF KNOWLEDGE. 


he can have nothing to do with e state of happiness which is vitiated 
by so great defects, and the termination of which is followed by so great 
misery. He has therefore no desire for heaven ; and will seek only 
that eternal abode where there is no sorrow, nor distress, nor change. 
He then asks the celestial messenger what other sphere there is which 
is free from all defects. The messenger replies, that above the abode 
of Brahméa is the pure eternal light, the highest sphere of Vishnu, who 
is regarded as the supreme Brahma. Thither none can proceed who 
are devoted to objects of sense, or who are the slaves of dishonesty, 
avarice, anger, delusion, or malice; but only the unselfish, the humble, 
those who are indifferent to pain and pleasure, those whose senses are 
under restraint, and those who practise contemplation and fix their 
minds on the deity. The eoge then dismissed the messenger of the 
gods, began to practise ascetic virtues, becoming indifferent to praise 
and blame, regarding clods, stones, end gold as alike. Pure knowledge 
led to fixed contemplation; and that again imparted strength and 
complete comprehension, whereby he attained supreme eternal per- 
fection, in the nature of quietude [nireana] (jndnayogena suddhena 
dhyananityo babhiva ha | dhydnayogad balam labdhva prapya buddhim 
anuttamam | jagama sasvatin eiddhim paras nirvana-lakshandm).* 
- The difference between the results of meritorious works and of 
knowledge, so familiar to the religious philosophy of the Hindus, is 
clearly set forth in the following verses of the Mahabharata, xii. 8810 ff.: 

Karmana badhyate jantur vidyaya tu pramuchyate | tasmat karma na 
kurcants yatayah par. darsinah | 8811, Karmand jayate pretya marti- 
man shodasatmakak | vidyaya jayate nityam avyaktam hy avyayatma- 
kam | 8812. Karma to eke pratamseanti svalpabuddhi-ratah narah | ten 
te deha-jalant vamayantah upasate | 8813. Ye oma buddhim param 
priptah dharma-naipuna-darsinak | na te karma prasaheanti kapam 
nadyam pibann iva | 8814. Karmanah phalam dpnoti subhaduhkhe bha- 
eabhavau | vidyaya tad avdpnoti yatra gatra no Sochati | 8815. Yatra 
gata na mriyale yatra gated na jayate | na punar sayate yatra yatre 
gated na varttate | 8816. Yatra tad Brahma paramam avyaktam acha- 
, lah dheuvam | avyakyitam andyGsam amyitah chaviyog: cha | 

(96 Beo the other passages quoted, 2., by Bohtlingk and Roth, from Brihmanioal 


writings where this word is used. Ite employment by Buddhists to express the 
highoat destiny of mundane creatures is well known. 
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“By works a creature is bound; by knowledge he is liberated ; 
wherefore devotees gifted with perfect insight perform no works. 
‘Through works a creature is born again after death, with a body (of 
one or other) of sixteen descriptions; by knowledge he becomes the 
Eternal, Imperceptible, and Undecaying. Some men of little under- 
standing eulogise works, and so embrace with delight the entangle- 
ments of corporeal existence. But those who hove reached the highest 
intelligence, and a perfect comprehension of righteousness, do not 
commend works, as a person drinking from a river thinks little of a 
well, The results which a man obtains from works are pleasure and 
pain, prosperity and adversity; by knowledge he gains that condition 
in which his griefs are at an end, in which he dies not, in which bis 
birth is not repeated, from which he does not return; in which that 
supreme Brahma exists imperceptible, unchanging, etc., etc.” 


(7) Yuma, and a future life,—a metrical eketch. 


To great king Yama homage pay, 
‘Who was the first of men that died, 
That crossed the mighty gulf, and spicd 
For mortals out the heavyenward way. 


No power can ever close tho road 
‘Which he to us laid open then, 
By which in long procession men 

Ascend to his sublime abode. 


Dy it our fathers all have passed ; 
And thet same path we too shall trace, 
And every new su ing race 

Of mortal men, while time shall last, 


‘The god assembles round his throne 

A growing throng, the good and wise— 

All those whom, scanned with searching eyes, 
He recognizes as his own. 
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Departed mortal, speed from earth 
By those old ways thy sires have trod ; 
Ascend, behold the expectant god 
‘Who calls thee to a higher birth. 


First must each several element 
That joined to form thy living frame 
Fit to the region whence it came, 
And with its parent source be blent. 


Thine eye shall seek the solar orb, 
‘Thy life-breath to the wind shall fly, 
Thy part ethereal to the sky ; 

Thine earthy part shall carth absorb. 


Thine unborn part shall Agni bright 

‘With his benignest reys illume, 

And guide it through the trackless gloom 
To yonder sphere of life and light. 


On his resplendent pinions rise, 

Or soar upon a car aloft, 

By Wind-gods fanned with breezes soft, 
‘Until thon enterest paradise. 


And calmly pass, without alarm, 
The four-eyed hounds that guard the road 
‘Which leads to Yama’s bright abode : 
Their master’s friends they dare not harm. 


All imperfections leave behind : 
Assume thine ancient frame once more,— 
Each limb, and sense, thou hadst before,—. 
From every earthly taint refined, 


88 The dead are thus addrossed at funeral ceremoniale. 
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And now with heavenly glory bright, 
With life intenser, nobler, blest, 
‘With large capacity to taste 

A faller measure of delight. 


Thou there once more each well-known face 
Shalt see of those thou lovedst here: 
Thy parents, wife, and children dear, 

With rapture shalt thou soon embrace. 


The Fathers, too, shalt thou behold, 
The heroes who in battle died, 
The saints and sages, glorified, 

The pious, bounteous, kings of old. 


The gods whom here in humble wise 
Thou worshippedst with doubt and awe, 
Shall there the impervious veil withdraw 
Which hid their glory from thine eyes, 


‘The good which thon on earth hast wrought, 
Each sacrifice, each pious deed, 
Shall there receive its ample meed; 

No worthy act shall be forgot. 


In those fair realms of cloudless day, 
Where Yama every joy supplics, 
And every longing satisfies, 

Thy bliss shall never know decay. 


(8) Nachikétas, an ancient theosophic story, metrically rendered from the 
Tuittiriya Brakmapa, and the Katha Upanishad. 


As an illustration of the preceding remarks of Professor Weber (in 
pp. 814 ££), on the subject of transmigration, and generally of the later 
doctrine of the Upanishads on the nature and destiny of the soul, 
I introduce here a free metrical translation of the story of Nachikétes, 
as told briefly in the Taittirtya Brihmaye, iii. 11, 8, 1 ff, and in a 
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greatly developed form in the Katha Upanishad, An English trane- 
lation of this Upanished, by Dr. Roer, will be found in the Bibliotheca 
Indica, vol. xv. published in 1853, pp. 99 #f., and a German version 
in Windischmann’s work, entitled “die Philosophie im Fortgang der 
Weltgeschichte,” pp. 1706 ff. : 


Desiring heaven, a sage of old 
With sucrifice the gods adored ; 
Devoting to the priests his hoard 
Of slowly-gathered goods aud gold. 


His son, young Nachikétas, stood, 
And saw the gifts his father brought 
To give the priests: ‘My sire,” he thought, 
“His vow has not made fully good.” 


«Thou hast not all, my father, given 
Thou hadst to give,” he calmly said ; 
“One offering more must yet be made, 
If thou wouldst hope to merit heaven.” 


“To whom shall I be given, my sire ?”” 
His father deemed the question vain; 
On » more he asked, and yet again. 
“To Destb,” his father cried in ire, 


He rose to go to Death’s abode; 
A Voice addressed him from the air, 
* Go, seek Death’s house, and enter there 
‘What time ite lord shall be abroad: 


«Three nights within his mension stay, 
But taste not, though 2 guest, his food ; 
And when, in hospitable mood 
‘He comes and asks thee, thou shalt say :-—~ 
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“«¢T in thy house three nights have past.’ 
When next he asks, ‘ What didst thou eat?” 
Say, ‘First thy children were my meat, 
Thy cattle next, thy merits last.” ©” 7 


The youth that heavenly Voice obeyed, 
And dwelt three nights in Death's abode ; 
‘When questioned by his host, the god, 
‘He answered as the Voice had said, 


Disturbed that thus his youthful guest 
Had not been fitly entertained, 
The god, to make amends constrained, 
The stranger humbly thus addressed :-— 


*I bow before thee, reverend child ; 
I pray thee, crave a boon of me.” 
«My father let me, living, see,” 
‘The boy replied, ‘‘ and reconciled.” 


To whom the god—* TI grant thy prayer; 
But ask a second boon,” replied. 
“May my good works,” the stripling cried, 
Of bliss an endless harvest bear.” 


This, too, according, Death desired 
He yet one boon would choose, the last. 
“When men away from earth have past, 
Then live they still?” the youth inquired, 


«To solve this question, dark and grave, 
‘Was even for gods too hard a task: 
This boon, I pray thee, cease to ask, 
‘My son,” said Death, “‘another crave.” 


467 By these words, according to the Indian commentator, it is intimated thet the 
host who leaves his guest without food for one night, loses his children; that by 
similar neglect on the second night, he loses his oattle; and that, nally, he forfeits 
tho reward of his merits in a future life, if the guest is allowed to fast during the 
third night. 
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Youth Nachikétas, undeterred, 
Rejoined, ‘The boon I choose, bestow ; 
‘Who can like thee the answer know ? 
‘No boon with this may be compared.” 


Death said, ‘Ask all thine heart’s desire ; 
Sons long-lived, cattle, gold, demand, 
Elect a wide domain of land, 

And length of days from me require; 


“Or seek what earth cannot supply— 
Tho love of witching heavenly brides, 
And all celestial joys besides; 
But into death forbear to pry.” 


The youth rejoined, ‘‘ The force of man 
Is frail, and all excess of joys 
His feeble organs soon destroys; 
Our longest life is but a span. 


“Wealth cannot satisfy ; all zest 
Of pleasure flies before thy face; 
Our life depends upon thy grace: 
Once more, of boons I crave the beat; 


“For who, with deathless youth though crowned, 
and godlike force, if wise, would deign 
To spend an endless life in vain 
In carnal joy’s disturbing round ?” 


‘When thus the stripling had withstood, 
Though proffered by a god, the lure 
Of sensual bliss, and craved the pure 
Delight of transcendental good ; 


Then Death, who knew the unborn soul 
And being’s essence, taught the youth 
‘The science of the highest truth, 

Through which is reached the final goal: 
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“Two things for men’s regard contend— 
The good, the pleasant; he who woos 
The good is blest; while they who choose 
The pleasant miss the highest end. 


“The wise between the two discern, 
‘The pleasant spurn, the good embrace, 
But fools the pleasant vainly chase ; 
To love the good they cannot learn. 


“ The first take knowledge for their guide ; 
The last by ignorance are led : 
Far, far, diverge the paths they tread, 
The chasm that parts their goals is wide. 


“ The fools who ignorance obey, 
Conceive they much have learnt and know, 
But roam, unwitting where they go, 
As blind men, led by blind men, stray. 


“ Absorbed in sordid cares or strife, 
The men whom earthly passions fire 
To no sublimer aims aspire, 
Nor dream of any future life.” 


“Of all the objects men can know, 
The highest is the soul, too high 
For common mortals to descry, 
‘Whose eyes are dazed by outward show. 


‘Some men have never learnt this lore, 
And some, whom sages seek to teach 
Possess no faculty to reach 

That sacred doctrine’s inner core. 


“O skilled and wonderful, my son, 
Is he the soul who gains and knows . 
This eubtile science only those 
Can teach who think the soul as one, 
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“The sage whose spirit’s gaze intense 
This God, the Soul (from fleshly eyes 
Impenetrably veiled) descries, 
No longer dates on things of sense. 


“‘Derived from no anterior source, 
“The soul, unborn, exempt from all 
The accidents which life befall, 
‘Holds on its everlasting course. 


“The emiter thinks that he can slay, 
The smitten fears that ho is slain: 
The thoughts of both alike are vain; 
The soul survives the murderous fray. 


“Steel cannot ent, nor cleave, nor tear, 
Nor fire consume, nor water wet, 

Nor winds e’er dry it up, nor yct 
Aught else its deathless essence wear. 


“4 ‘man casts from him on the shelf 
His garments old, and newer takes ; 
So bodies worn the soul forsakes, 
And new assumes, unchanged itself.“ 


“Tho man who learns the soul to be 
Minute, yet infinitely vast, 
‘He, by his Maker's grace, at last , 
Tts majesty attains to see. 


“Tt travels far and wide, at reat; 
Moves everywhere, although asleep 3 
Say, who but I the secret deep 
Of this mysterious god has guessed ? 


41 ‘The ideas in this and the preceding verse are taken from the BhagavadgT. 
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“By reasoning, thought, or many books, 
This hidden soul is sought in vain; 
‘That man alone the soul may gain 
On whom the soul with favour looks. 


‘Elected thus, the sage believes 
His oneness with the One supreme, 
Awakes for cvor from the dream 
‘Which uninstracted men deccives ; 


‘And soon from imperfection purged, 
And frecd from circling life and death, 
Ho calmly yiclds his vital breath, 
And in the sovereign Soul is merged.“ 


49 Tn the last two verses I have stated the Vedautic doctrine more explicitly than 
it is expressed in the Katha Upanishad, 


SECTION XIX. 
‘MINOR DIVINTTTRS, 
TRITA APTYA, AHIRBUDBNYA, AND AJA EKAPAD. 


The following account of the deity, ‘Crita, is given in the Lexicon of 
Mesars. Béhtlingk and Roth, s.v. :- - 

“Trita is the name of a Vedic god, who appears principally in con- 
nection with the Meruts, Vate or Vayu, aud Indra, and to whom, as 
to these other deities, combats with demons, Tvashtra, Vritra, the 
Serpent, and others are ascribed. He is catled Aptyo, and his abode 
ie conceived of as remote and hidden: hence arises the custom of 
wishing that evil may depart to him. He bestows long life. Several 
passages show the lower and certainly later view of Trita, that he 
fights with the demons under the guidance and protection of Indra, 
and thus lead to the conception of a rishi Trita (Nirukts, iv. 6).” 

Reference has been already made to Trita (a) in p. 117, where Pro- 
fessor Roth’s opinion, that he was an ancient god superseded by Indra, 
is quoted, (5) in p. 230, where two texts (R.V. x. 8, 8, and x. $9, 6), 
relating to his conflicts with the three-headed demon, are cited, aud 
(c) in p. 195, where @ prayer to Ushas, to drive away sleeplessness to 
Trita Aptya (. ..V. viii. 47, 14 ££.) is adduced, 

Some of the other detached verses relating to this divinity (to whom 
no separate hymn ie dedicated) are the following: i. 52, 5; i. 105, 9; 
i 168, 2f.; i. 187, 1; ii, 11, 19f, ete. 

Ahirbudhnya is, according to the Lexicon of Messrs. Béhtlingk and 
Roth, #.0., dbudhnya, “ the Dragon of the deep, who is reckoned among 
the deities of the middle sphere.” The deep in which he resides is the 
atmospheric ocean. 

Aja Ekapad is, according to the same authorities, s.v., “the One- 
footed Impeller, probably a storm-god; according to the commentators 
he represents the sun.” See Roth’s Ilustrations of the Nirukta, p. 
165. Thee two ‘gods, like Trita, are merely mentioned in detached 
‘verses, 


SECTION XX. 
THE GODDESSES MENTIONED IN THE VEDIC HYMNS, 


Of the goddesses mentioned in the Rig-veda some have been noticed 
already in former parts of this volume, viz., Prithivi (pp. 21 ff.); 
Aditi, the mother of the Adityas, and representative of the universe 
(pp. 85 f.); Diti, her counterpart (p. 42 f.); Nishtigri, the mother 
(pp. 18 and 79), and Indrani (p. 82), the wife of Indra;™ Priéui, 
the mother of the Maruts (p. 147); Ushas (pp. 1814f.); and Sirya, the 
daughter of the Sun, and spouse of the Aévins, or of Soma (pp. 335 ff). 
‘Various other goddesses are alco celebrated in the hymns of the Rig- 
veda, such as Agnayi, Varunini, Rodasi, Raka, Sinivali, Sraddha 
(Faith), Aramati, and the Apsarases, whose names, however, ocour but 
rarely; and Sarasvati, with ber cognates, who receive considerably 
greater prominence. 

In R.V. i. 22, 11, the goddesses, wives of the heroes (the gods), 
with uncut wings, are besought to protect and blesa the worshipper 
(abhi no devir avasa mahah Sarmana nyipatnth | achhinnapatrah sach- 
antam). Compare Vaj. 8. xi. 61, and Satap. Br. vi. 5, 4, 8). 


(1) Sarasvats. 


Sarasvati is a goddess of some, though not of very great, importance 
in the Rig-veda. As observed by Yaska (Nirukta, ii, 23) she is 
celebrated both as a river and as a deity”! (datra Sarasvatt tty etasya 
nadwad devatavach cha nigamah bhavanti). As an instance of the former 


so Indriint says, in R.V. x. 86,9: “This mischievous creature luste after me, 
as if T had no husband or sons, and yet I am the wife of Indra, and the mother 
of 8 hota,” eto. (aviram ive mam ayant dardrur abhi manyate | utiham aami virint 
ndrapatni). Tadriipi,as wo have seen above, p. 82, is mentioned in the Taitt. Br. ii.4, 2, 
7, from which it appears that different goddesses had been competitors for the hand 
of Indra, and that Indriini hes been chosen becanse she surpassed tiem all in volups 
uous attractions, In the same work, ii. 8, 8, 4, Vach is anid to be the wife of Indra, 

#1 Bee also Séynga on R.V. i. 8,12: Dvividhd At Sarasvati vigrahavad-devata 
nadi-rinpa cha. 

a2 
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character, he refers to R.V. vi. 61, 2, which I shall quote further 
on. She was no doubt primarily a river deity, as her name, “the 
watery,” “ clearly denotes, and in this capacity she is eclebrated in a 
fow separate passages. Allusion is made in the hymns, as well ag in 
the Brahmanes (Rishayo vai Sarasvatyam satram asata | ityadi | Ait. 
Br. ii, 19; Haug, vol, ii. p. 112) to sacrifices being performed on the 
banks of this river and of the adjoining Drishadvati ;“ and the Saras- 
vati in particular seems to have been associated with the reputation 
for sanctity, which, according to the well-known passage in the In- 
stitutes of Manu (ii. 17 f., quoted in the 2nd vol. of this work, p. 
416 f.), was ascribed to the whole region, called Brabmavartta, lying 
between these two small streams, and situated immediately to the 
westward of tho Juma. The Sarasvati thus appears to have bers 
to the early Indians what the Ganges (which is only twice named 
in the Rig-veda) became to their descendants. Already in R.V. i. 3, 
10 (where, however, she is perhaps regarded as the goddess of sacrifice) 
she is described as “the purifier” (pavaka nah Sarasvati); and in 
RY. x. 17, 10 = Vaj. San. 4,2; A.V. vi. 51, 2 (after Sarasvati has 
‘eon mentioned, verses 7-9), the waters are thus celebrated: po 
asman matarak Sundhayantu ghritena no ghritapeah punantu | viscam 
Hi ripram pravahanti devir ud id abhyah Suchir & putab emi | “May 
tho Waters, the mothers, cleanse us, may they (the waters) who purify 
with butter, purify us with butter; for these goddesses bear away 
defilement; I come up out of them pure and cleansed.” When once 
the river had a quired a divine character, it was quite natural that she 
should be regarded as the patroness of the ceremonies which were 





{02 Sarasvatt sarah ity udaka-ndima sartes tad-eatt (Nirukta, ix. 26). ‘The Brah- 
tuavaivartta-purana, ii. 6, a8 referred to in Professor Aufrecht’s Cat. p. 23, col. 2, hag 
-a legend that the Sarasvati was changed into e river by eu imprecation of the Ganga. 
In the A.V. vi. 100, 1, three Sarasvatis are spoken of, but no explanation is given of 
thoir difference, 

to BLY. iii, 28, 4: “I place thee, Agni, on the abode of {a (compare iif, 29, 4), 
‘on the most excellent spot of the earth, on the most auspicious of days. Shine, 60 aa 
to entich us, in a pleco of human resort, on the banks of the Drishudvati, the Apaya, 
the Sarasvati” (ni tudt dadhe vare & prithivyah ilayas pade sudinatve ahniim | Drish- 
aivatyim manushe Apaydyam Saracvatyan revad Agne didihi), 

‘1 Tt is cloar from tho peseages quoted in the 2nd vol. of this Work, p. 415 ff, 
‘that the Sarasvat! continued in later times also to be regarded as # sacred river, but 
this character was shared by other Indian streams, if not by them all. 
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celebrated: on the margin of her holy waters, and that her direction 
and blessing should be invoked as essential to their proper perform~ 
ance and success. The connection into which she was thus brought . 
with sacred rites may have led to the further step of imagining her to 
have an influence on the composition of the hymns which formed 80 
important a part of the proceedings, and of identifying her with Vach, 
the goddess of speech. At least, I have no other explanation to offer 
of this double character and identification. 

Sarasvati is frequently invited to the sacrifices along with eeveral 
other goddesses, I]4, Bharati, Mahi, Hotra, Varitri, Dhishana (i. 13, 9; 
i, 142, 9; i. 188, 8; iii. 4,8; v. 5,8; ix. 5,8; x. 110, 8), who, 
however, were never, like her, river nymphs, but personifications of 
some department of religious worship, or sacred science. She is also 
frequently invoked along with other deities (ii. $0, 8; iii, 54, 13; 
vy. 42, 12; vii. 85, 11; viii, 88, 10; ix. 81, 4; x. 65, 1, 13; 
x. 141, 5). 

In many of the passages where Sarasvati is celebrated, her original 
character is, as I have intimated, distinctly preserved. Thus in two 
places she is mentioned along with rivers, or fertilizing waters: vi. 
52, 6 (Sarasvat? sindhubhik pinvamana); x. 30, 12 ( dpo revatih ksha- 
yathe hi casvah kratuin cha bhadram bibkrithamritam cha | rayas cha 
tha svapatyasya patnik Sarasvati tad grinate vayo dhat | ‘Ye, opulent 
waters, command riches; ye possess excellent power and immortality ; 
ye are the mistresses of wealth and progeny; may Sarnavati bestow 
this vitality on her worshipper”); and in x, 64,9; x. 75, 5f, sho is 
specified along with the other well-known streams which are there 
named, the Sarayn, the Sindhu, the Ganga, the Yamuna, the Sutndri, 
etc. In vii. 96, 2, and viii. 21, 18, reference is made to the kings and 
people living along her banks (Chitrah id rdja rdjakaf id anyake yake 

406 Sayana understands i. 3, 12 (mako arnah sarasvati pra chetayati ketund | dhiyo 
viseah virijati), of tho river, and explains it thus: “The Sarssvati, by her act (of 
flowing), displays a copious flood.” Roth, in bis 1ustrations of the Nirukta (xi, 26), 
P. 162, translates, “A mighty stream is Sarasvati ; with her light sho lightens, illu- 
minates all pious minds." He, however, regards the commencing words as figura- 
tive, and not as referring to the river. Benfey ronders: “Sareevatl, by her light, 
causes the great sea to be known; she shinos through all thoughts.” He under- 
stands the “great sea” as the universe, of sa life, which he anys is often designated 
in common Sanskrit also by the word sagara, The conceptions of Sarusvati as a 
river, and aa the directress of ceremonies, may be blended in the passage, 
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Sarasvatim anu). In vi. 61, 10, and vii. 36, 6, she is spoken of as 
having seven sisters, as one of seven rivers, and as the mother of 
streams (saptasvaed | sarasvatt saptatht sindhumata). In another place 
she is said to pour on her fertilizing waters, to surpass all other 
rivers, and to flow pure from the mountains to the sea, vii. 95, 1 (pra 
kshodasa dhayasa sasre esha Sarasvatt dharunam dyast pak | prababa- 
dhina rathyeva yati visvah apo mahina sindhur anyah | 2. Eka achetat 
Sarasvati nadinam suchir yati giribhyah 2 Samudrat | rayas chetantt 
bhuoanasya bhirer ghritam payo duduke nahushdya) ; to be the swiftest 
of floods (apasdm apastama), vi. 61,13; and in vi. 61, 2 and 8, to 
tear away, like a digger of the roots of plants, the bases of the 
mountains on her banks with her impetuous and resounding current 
(iyam sushmebhir biea-kha svdrujat sGnu girinai taviehephir armibhih | 
8, Yasyak ananto ahrutas tvesha$ charishaur arnavahk | amas charati 
roruvat). In ii. 41, 16, she is called the best of mothers, of rivers, 
and of goddesses (ambitame, naditame, devitame). 

In vii, 96, 4-6, a river god, called Sarasvat, is assigned as a consort 
to Sarssvati, who rolle along his fertilizing waters, and is invoked by 
the worshippers who are seeking for wives and offspring, as well as for 
plenty and protection (jantyanto nu agravak putriyantah suddnavah | 
Sarasvantam havamahe | 5. Ye te Sarasvah armayah madhumanto ghri- 
tabchutah | tebhir no avita bhava | 6. Pipivamsam Sarasvatak stanat 
yo visvadaréatah | bhakshimaht prajam isham). 

In v. 48, 11, Sarasvatt is called upon to descend from the sky, from 
the great mou .tain, to the sacrifice (@ no divo brihatah parvatad a 
adrasvati ygjata gantu yajnam); and in vi. 49, 7, where she is called 
the daughter of the lightning (paviravi kanyd)*" and the wife of a 
hero (vira-paini), she is supplicated to combine with the spouses of 
the gods to afford secure protection to the worshipper (gnabhir achhi- 
Grate Saranam sajoshah duradharsham grinate Sarma yameat). In these 
two passages the poet may perhaps be considered as assigning a celes- 
tial origin to the river as the offspring of thunder and rain. 


9 Sayaga says that Madhyamikt Vach, or the goddess Vich, who resides in the 
region intermediate between heaven and earth, is here intended. 

(1 Bee Roth, «.¢., and compare x, 66, 13, Profewor Miller, in Kuhn and 
Schleicher’s Beitrage, oto,, iii. 448, assigns to piviravi the eense of “thundering,” 

0 Bayaga aays ber husband is Projipati. Would it not rather be Sarasvat? 
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In vi. 61, 11 f., she is said to fill the terrestriel regions and the air 
(apaprusht parthiodni ure rajo antariksham), and to occupy three abodes 
(trisadashth2), and to have seven parts or be sevenfold (sapta-dhatu). 

, When regarded as a river nymph, Serasvati is further described as 
an iron barrier or fortress, and a support, vii. 95, 1 (quoted above), as 
bestowing wealth, fatness, and fertility, vii. 95, 2, and is besought to 
listen to the prayer of her worshippers at their sacrifices, ibid. 4 (uta 
aya nab Sarasvati jushind upasravat eubhagd yajne asmin), to receive 
their praises, to shelter and protect them like a tree, ibid. 5 (pratt 
stomamh Sarasvati jushaeea | tava sarman priyatame dadhanah upa sthe- 
ydma saranah na vriksham), and to graut reputation to the unrenowned, 
ii, 41, 16 (aprasastah toa smaes prasastim amba nas kridhi). In vi. 61, 
14, the rishi prays thet he may not be removed from her to regions 
which are atrfnge (md teat kehetrani arandni ganma). 

In vi. 61, 1, she is represented as having given to Vadhryagva a son, 
Divodasa, a canceller of his debts (iyam adadad rabhasam rinachyutam 
Divodasam Vadhryasvaya disushe), 

It is difficult to say whether in any of the passages in which Saras- 
vati is invoked, even in those where she appears as the patroness of 
holy rites, her character as a river goddess is entirely left out of sight. 
In B.V. x. 17, 8, she is described as coming to the place of sacrifice in 
the same chariot with the oblations and the foréfathers (Sarasvati ya 
saratham yayatha svadhabhir devi pitribhir madanti), and as an object 
of adoration; but, as in a following verse (the 10th), already quoted, 
the Waters also are invoked, it would seem that the goddess was there 
regarded as connected with the river. She is eleewhere represented ag 
unctuous with butter, and as stimulating, directing, and prospering the 
devotions of the worshippers, i. 3, 10, 11; ii. 8, 8; vi. 61, 4 (choda~ 
yanti sinpitdndm chetantt sumatindm yajnam dadhe Sarasvati | Sarasvait 
sddhayanti dhiyam nah | pra no dect Sarasvatt..... dhindm avitrt 
avatu). She affords secure protection, conquers enemies (ii, 80, 8; 
vi. 49, 7), and destroys the revilers of the gods (vi. 61, 3). She 
is dreadful, moves along a golden path,” and is a destroyer of Vyitra, 


0 Hirenysoartting. Sayena explains verttiné ss chariot, and the compound a8 
meaning “having » golden chariot.” The same word occurs again, applied to « 
river, in viii. 26, 18, where Sayana makes it moan “having 2 golden path,” s.r, 
golden banks. ‘The words rudra-varttani, “whose path is dreadful,” and ghpita- 
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vi. 61, 7 (ghord hiranyavartanth | eritraghnt). The worshipper eecka to 
suck prosperity and riches of all description from her prolific breasts," 
1. 89, 3; i. 164, 49 (yas te stanah Sahayo yo mayobhir yena vised pushyass 
varyani | yo ratnadhah vasuvid yak sudatrah Sarasvati tam tha dhatave 
Jah); viii. 21, 17; x. 17, 8, 9; ix. 67, $2; she is the receptacle of all 
the powers of life, and bestows offspring, ii. 41, 17 (tve vifea Sarasvati 
Sritd ayatshi devyam |... prajam devi dididdhi nah). In x. 184, 2, 
she is associated with the deities who assist procreation (garbham dheht 
Sarasvati). In ii 1, 11, Agni is identified with her, and several other 
goddesses, 

In R.V. x. 131, 5 (=Vaj. 8. x. 84) where the Agvins are said to 
have defended Indra, Sarasvati also is declared to have waited upon 
him. And in Vaj. S. xix. 12, it is said, “The gods celebrated a heal- 
ing sacrifice; the Aévins physicians, and Sarasvati tod a physician, 
through speech, communicated vigour to Indra” (see above, p. 94, 
note). The Advins and Sarasvati are also connected with each other 
in Vaj. 8. xix. 12, 15, 18, 34, 80-83, 88-90, 93-95; xx. 56-69, 
78-76, 90. In xix. 94, it is said that ‘“‘ Sarasvati, wife of the Aévins, 
holds a well-formed embryo in her womb. Varuns, king in the waters, 
produced Indra for glory, by the aqueous fluid, as if by a sima verse,” 
xix. 94 (Saraavatt yonyam garbham antar Aivibhyim patnt sukpitam 
bibharti | apam rasena Varuno na samnd Indram Sriyad janayann 
apeu raja). 

Tt does not appear that in the R.V. Sarasvati is identified with 
Vich. For i.me passages of that collection, in which the latter 
goddess is celebrated, I refer to the Srd vol. of this Work, pp. 253 ff, 
and to a later section of this volume. 

In the later mythology, as is well known, Sarasvati was identified 
with Vach, end became under different names the spouse of Brahmi, 
and the goddess of wisdom and eloquence, and is invoked as 9 Muse. 
Tn the Mahabharata she is called the mother of the Vedas (Santiparva, 
verse 12920), and the same is said of Vach in the Taitt. Br. ii. 8, 





eartteni, “whose path is unctuoas,” are also applied to different dcities in the Rig- 
veda, Hrishna-varttoni, “ho whose path is marked by blackness,” is an epithet of 
Agni, in viii. 28, 19, and the sense of that term is fixed by the use of the synonym 
krishaadhoan, The substantive vartiany occurs in vil. 18, 16; opijine-vartioni, i, 31,6, 

«0 Compare Ait, Br. iv. 1, at the end, where hor two breasts are said to be truth 
and falschood. 
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8, 5,™ where (and in the preceding par. 4,) she is also said to be the 
wife of Indra, to contain within herself all worlds, and to have been 
sought after by the rishis who composed the Vedie hymns (rishayo 
mantra-kritah), as well as by the gods, through austerity. 

In the Santiparva, verse 6811, it is related that when the Brah- 
marshis were performing austerities, prior to the creation of the uni- 
verae, “a voice derived from Brahmi entered into the ears of them all; 
the celestial Sarasvati was then produced from the heavens.” 


(2) Apas, the Waters, and the Rivers. 


‘A verse (x. 17,10) has been already cited, in p. 338, in which the puri- 
fying virtue of the Waters is extolled; and there is another passage, 
i. 28, 22 (=x. 9, 8), in which the power of cleansing the worshipper 
from the sins of violence, cursing, and falsehood is ascribed to them 
(idam Gpah pra vahdta yat kincha duritam mayi | yad va aham abhidu- 
droha yad vd Sepe utdnritam). They are said, in two passages, already 
cited in p. 205, to have given birth to Agni; a fow separate 
hymns, vii. 47; vii. 49; x. 9, are devoted to their honour; und in 
numerous detached verses they are invoked along with other deities. 
I cite a hymn in which the Sindhu (Indus) and other rivers are 
celebrated :— 

R.V. x. 75, 1: Pra su vah apo mahimaham uttamam karur vochati 
sadans vivasvatah | pra sapta sapta tredha hi chakramuh pra sritvarinam 
ati Sindhur ojasa | 2, Pra te'radad Varuno yatave pathah Sindho yad 
vdjan abhi adravas tvam | bhumych adhi pravata yati sanund yad esham 
agram jagatam irajyasi | 8. Divi svano yatate bhamya upari anantats 
fushmam ud tyarti bhanuna | abhrad iva prastanayanti vrishtayah 
Sindhur yad ett vrishabho na roruvat | 4. Abhi toa Sindho éidum in na 


#1 In the Svatop. Br. vii. 6, 2, 62, it is said, “Mind is the ocean. From mind, 
the ocean, the gods, with Vich for a shovel, dug out the triple science (se, the threa 
Vedas). ‘Wherefore this verse (Soke) has been uttered" (see the Sed. vol. of this 
‘Work, p. 9, ete, In the Bhishma-p. of tho M. Bh, verso 3019, Achyuta (Krishna) 
is uid to have created Sarssvati and the Vedas from his mind. In the Vana-p, verse 
1342, the Gayatri is called the mother of the Vedas. 

13 Compare the verse quoted by S'ankara on the Brahma efttras (6e0 the Srd vol, 
of this Work, pp. 16 and 104}, from a Smyiti: “In the beginning a celestial voice, 
formed of the Vedas, eternal, without beginning or end, was uttered by Svayamblo, 
from which all sctivities heve proceeded.” 
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matarah vaérah arshanti payaseva dhenavah | rdjeva ite nayast foam 
4t sichau yad dsm agram pravatam inakshast | 5 (=Nir. ix. 26). 
Imam me Gange Yamune Sarasvati S'utudri stomam sachata Porushni a al 
Asiknya Marudvyidhe Vitastaya Anjikiye brinuhi a Sushomaya | 6. 
Trishtamayé prathamam ydtave saya Susartod Rasayd S'vetya tyd | toate 
Sindho Kubhaya Gomatim Krumum Mohatned sarathat yabhir tyaso | 
7. RGU ont rusatt mahitva pari jrayamss bharate rajamet | adabdha 
Sindhur apasam apastama afvd na chitrd vapusht iva dargata | 8, 
Svasva Sindhuh suratha suvdsch hiranyayt sukpita vdjintoati | arnavatt 
ywwatih stlamadvati utadhi vaste subhaga madhwridham | 9 (=Nir. vii. 
7). Sukham ratham yuyuje Sindhur afvinam tena vdjam sanishad asminn 
au | makin hi asya mahima panasyate adabdhasya evayasaso virapsinah | 

“1, Waters, let the poet declare your transcendant greatness in the 
abode of the worshipper. Each set of seven [streams] has followed a 
threefold course. The Sindhu surpasses the other rivers in impetuosity. 
2, Varune hollowed out the channels of thy course, o Sindhu, when 
thou didst rush to thy contests. Thou flowest from [the heights of } 
the earth over a downward slope, when thou leadest the van of these 
streams. 3.A sound struggles onward in the sky above the earth. 
[The current] exerts an infinite force with a flash. Showers thunder 
as if [fulling] from a cloud; when the Sindhu rolls on, it roars like a 
ball. 4. To thee, o Sindhu, the fother streams] rush, as lowing 
mother-cows with their milk to their calves. Like a warrior king 
{in the centre of his army] thou leadest the two wings of thy host 
when thou strt glest forward to the van of these torrents. 5. Receive 
favourably this my hymn, o Ganga, Yamané, Serasvati, Sutudri, Paru- 
shi; hear, 0 Marudvyidba, with the Asikni, and Vitasta, and thou, 
Axjikiya with the Sushoma. 6. Unite first in thy course with the 
Tryishtima, the Sasarta, the Rasi, and the Svetl; thou [meetest] the 
Gomat!, and the Krumu with the Kubba, and the Mehatni, and with 
them are borne onward as on the same car. 7. Flashing, sparkling, 
gleaming, in her majesty, the wnconquerablo, the most abundant of 
streams, beautiful as a handsome spotted mare, the Sindbu rolls her 
waters over the levels. 8. Mistress of a chariot, with noble horses, 
richly dressed, golden, adorned, yielding nutriment, abounding in 
wool, youthful, rich in plants," gracious, she traverses [a land] 

#13 On tho word eiZemdvat? and the following words of the line in which it ocoura, 
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yielding sweetness [?]. 9. The Sindhu has yoked her pleasant chariot 
drawn by horses. By it may she grant us vigour in this struggle: 
for greatly celebrated is the glory of that unconquered, illustrious, 
and much-lauded (chariot). 

In one place, vi. 50, 7, the Waters are said to be remedial and the 
mothers of all things fixed and moving (yayamh ht stha bhishajo mdtyi- 
tama visvasya sthatur jayato yanitrif). 

(3) Zhe Apsarases. 

These goddesses have been already mentioned in the section on 
‘Yama, p. 809, and will be further adverted to below. 

In the passage of the R.V. vii. 33, 10 ff., quoted in the ist vol. of 
this work, p. 820, the Rishi Vasishtha is said to have sprung from an 
Apearus, Urvasi. In the dictionary of Messrs. Béhtlingk and Roth 
the Apsarases are described as female beings of a ghost-like description, 
whose abode is in the atmosphere. They are the wives of the Gand- 
harvas, have the power of changing their forms, love playing at dice, 
and impart good luck. According to the A.V. the Apsarases are fearcd 
like other ghostly beings, end enchantments are employed against 
them ; especially because they cause madness. 

Professor Goldstiicker, ¢.v. says: “Originally these divinities seem 
to have been personifications of the vapours which are attracted by the 
sun, and form into mist or clouds.” (See full details in his article.) 

(4) Agnayi, Varunani, eto. 

Excepting Prithivi, Aditi, and Ushas, most of the other goddesses 
mentioned in the Rig-veda: are, as I have already intimated, p. 337, of 
very little importance, Agnayi; Varuyini, Aévinl, and Rodast,"* the 
wives of Agni, Varuna, the Aévins, and Rudra respectively (Nirukta, 
ix, 33 f.; xi. 50; xii. 46), are only alluded to in a few passages, R.V. 
i, 22, 12; if. 82, 8; v.46, 8; vi. 50, 5; vi. 66, 6; vii. 34, 22, No 
distinct functions are assigned to thom, and they do not oocupy posi- 
J subjoin Siyane’s note, for a copy of which I am indebted to Professor Max Muller: 
x, 75,8; silamavati siriini yayoshadhya rajjubhitteya bhadhyante (badhyante f) oF 
silameti nigadyate kyishivalaih | tedpigoshadhyupetG utdpi cha eubhaga sindhur 
tnadhucpidham madhwardhakam nirgundyadi adhivaste Gchhidayati teayée tive 
tirgundyadini bahiné santi. 

34 According to Sayana (on {. 167, 6) Bodast is marut-patn? eidyud o%, «Tho 
wife of the Marats, or Lightuing.”” 
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tions at all corresponding to the rank of their husbands, with whom 
in fact they are never associated. The insignificance of these goddesses 
forms « striking contrast to the prominent place assumed by the sponses 
of Siva and Vishnu, especially the former, in the later mythology. 
Niryiti is the goddess of destruction. i 

(5) Aranyant. 

Aranyant (Nir. ix. 29, 30) is the goddess of forest solitude. She is 
celebrated in R.V. x. 146, which I shall translate in a succeeding 
section. 

(6) Raka, Sintvali, and Gungit. 

‘Rakd, Sinivalt, and Gungi (whom Sayana, on ii. 32, 8, identifies 
with Kuhd), are three other goddesses mentioned in the R.V. (the first 
in ii, 82, 4, 5, 8; v.42, 12; the second in ii, 32, 6 ff.; x. 184, 2; 
and the third in ii, 82, 8). Siyana (on ii, 32, 4) says that Raka is 
the full moon."> She is, however, closely connected with parturition, 
as she ia asked to “sew the work” (apparently the formation of the 
embryo) ‘‘with an unfailing needle, and to bestow a son with abundant 
wealth,” ii. 32, 4 (sivyato apah sackya ackhidyamanaya daddtu vtram 
Satadayam ukthyam). Sinivali and Kuba are (as we are told by Yaska, 
Nir, xi, 31) wives of the gods according to the mythologista (nairuktah), 
and the two nights of the new moon (amdvdsye) according to the ritu- 
alists (ydjnikah), Sintvali being the earlier, and Kuhii the later. Sinivali 
is, however, also connected with parturition, being called prithushthuka, 
“(the broad-l ined (or “bushy-haired ”), bahusivart, ‘the prolific;” 
subahu, “the handsome-armed ;” svanguri, “the bandsome-fingered, 
being supplicated for progeny, ii. 32, 6, 7 (prajam devi dididdhi nah), 
and asked to bestow pregnancy, x. 184, 2 (garbham dhehi Sinivals) ; 
ALY. v. 25,3; vi. 11, 8. Yaska quotes from the Taitt. Br. iii. 8, 11, a 
verse regarding Kuhi, whose name does not occur in the Rig-veda. 
Seo also the account of Anumati in Bihtlingk and Roth’s Lexicon, av. 


(7) Sraddha. P 
Personifications of abstract ideas are not uncommon in the Rig-veda, 
oue hymn of which (x. 151) is addressed to Sraddha, or religious faith. 
Dy her, it is said, verse 1 (Nir. ix. 81), “the (sacrificial) fire is 


#6 On these goddesses see Weber's Ind. Stud. v. 228 ff, and 237, 
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kindled, and by her the oblation is offered up" (éraddhaya 'gnih sami- 
Ghyate fraddhaya hayate havik). She is asked to prosper the liberal 
worshippers of the gods (verses 2, 8), and to impart faith; and is said 
to be an object of adoration in the morning, at noon, and at eunset 
(verse 5). In the Vaj. S¢nbita, xix. 30, it is said that faith (éraddha) 
is obtained by gifts, and truth by faith (dakshind éraddham apnoti 
Sraddhaya satyam apyate). In xix. 77 of the same work it is declared 
that ‘‘Prajapati, beholding, made a distinction between the forms of 
truth and falsehood, connecting disbelief with the latter, and faith or 
belief with the former” (drishtod rape vyGkarot satyanrite Prajapatih | 
asraddhim anyite dadhat sraddham satye Prajapatik). This declara- 
tion, that truth is the only proper object of faith, has a far deeper 
signification than this ancient writer could possibly have assigned to 
it, viz., that it is the ultimate truth, and not the so-called orthodoxy 
of any proposition, which can alone entitle it to reception. 

Sraddhi is also celebrated in the Taitt. Br., ii. 8, 8, 6 f., where tho 
above hymn of the Rig-veda is repeated ; and she is there further said 
to dwell amoug the gods, to be the universe (Sraddha devdn adhivaste 
braddha visvam idam jagat), and the mother of Kama. (See the next 
Section). In the same Taitt. Br. iii. 12, 8, 1, we are told that through 
Sraddha a god obtains his divine character, that the divine Sraddha is 
the support of the world, that she has Kama (or the fulfilment of 
desire) for her calf, aud yields immortality as her milk; that she is 
the firstborn of the religious ceremonial, and the sustainer of the 
whole world; and she, who is the supreme mistress of the world, 
is besought to bestow immortality on her worshippers (éraddhay& deve 
devatcam aknute | Sraddha pratishtha lokasya devi |... . Kamavatea 
amyitaim duhand | S'raddha deci prathamaja ritasya | vivasya bhartrt 
jagatah pratishtha | tam Sraddham havisha yajamahe | e@ no lokam 
amyitan dadhatu téand devi bhuvanasyadhipatni). In the Sutap. Br., 
xii. 7, 3, 11, she is called the daughter of Sirya;"* an appellation 
which is repeated in the M. Bh. Sautiparva, verse 9449,°" where she 





818 See what is said of the daughter of Siirya above, in connection with the Aévios. 
#1 Ju this passage a great deal is said in praise of S'raddhi. ‘The gods, it appeare, 
had decided that the offerings of a niggardly student of the Veda and a liberal usurer 
‘were of equal value. But Prajapati determined that they were wrong (eee the same 
sentiment, in nearly the same words, in Menu, iv. 224 #.}, and that the liberal man's 
oblation, boing puritied by his faith, was to be accepted, whilst the other man’s, being 
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is styled the daughter of Vivasvat (Sraddha Vaivasvat!), as woll as of 
Sirya and Savityi (Siryasya duhiti and Savitri). (Seo above, p. 264f., 
the story of Soma loving Sraddh& Seo also the definition given of 
Aramati in Bohtlingk and Roth’s Lexicon, 4.v.) 

. . 


(8) Lakshmt and Siri. 


Lakehm! is not found in the Rig-veda, in the sense which the word 
‘bears in the later mythology, of a goddess personifying good fortune, 
though the word itself occurs in x. 71, 2,5" in a kindred signification. 
In the A.V., however, we have the following hymn, which speaks of 
a plurality of Laksbmis, some good and some bad: vii. 115, 1: Pea 
pateak papi Lakshmi nasyetah pramutah pata | ayasmayena ankena 
dvishats tvd aajimasi | 2. Ya ma Lakshmi patayalir ajuehta abhicha- 
skanda vandaneva vpisheham | anyatrasmat Savitas tam ito dhah hiranya- 
hasto vasu no rardnah | 8. Ekasatam Lakshmyo martyasya sakah tanva 
Janusho ’dhi jatah | tasim papishthah nir itah pra hinmah biodh arma 
Bhyam jatavedo ni yackha | 4. Etah cod vyaharam khile gah wishthitah 
toa | ramantam punyah Lokshmir yah papie tah antnasam | Fly away 
hence, o unlucky (or miserable) Lakshmt, perish hence, fly away from 
thence: with an iron hook we fasten thee to our enemy. 2. Savitri, 
do thou who art golden-handed, bestowing on us wealth, send away 
from us to some other quarter the flying and hateful Lakshmi, who 
mounts upo. me asa creeper™ upon a tree. 3, A hundred Lakshmis 
are born together with the body of a mortal at his birth. Of these we 


vitiated by his unbelief, was to be rejected. Unbdelief, it is added, is the groatest of 
ging, but faith takes away sin (devdh vittam amanyanta sadpisam yajna-karmani | 
srotriyasya hadaryasya vadanyasya cha vardhueheh | mimitinsitvobhayait decah 
samam annam akalpayan | Prajipatis tin wedcha “vishamain kritam” ity uta | 
draddhd-pistam vadinyasya hatam airaddhaystarat |... ,aéraddha paramam paipam 
Sraddha papapramochani). A similar sentiment is exprowed in the Vana-parva, 
19461 ff: «The doubtet enjoys neither this world nor the next, nor auy gratification, 
‘Those ancient sages who possees true knowledge have said that faith ia a sign of final 
Liberation. .... Abandoning fruitless (lit. dry) argumentations adbere to the s'ruti 
and tho smyiti” (nayaih loko 'sti ne paro na sukhats scubaydtmanah | tohur pina 
vido vpiddhah pratyayo moksha-lakshanam | suehka-tarkam parityajya Gérayaava 
dvutiin empitin). 

8 In tha words bhadrd eahim lakebmi nihiti adh odehi, “an auspicious fortune 
iu attached to their words.” = * 

6) Vandana. This word does not occur in Wilson's Dictionary, but I find there 
anda in the sense of a creeping plant. 
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chase away hence the most unlucky. Do thou, Jatavedas, retain for 
us those which are fortunate. 4. Thus I divide them like cows 
standing upon barren ground. May those Lakshmis which are auspi- 
cious rest here. Those which are unlucky I destroy.” (The ex- 
pression punya Lakshmi o&curs also in A.Y. xii. 5, 6.) 

In the Vaj. 8. xxxi. 22 (S'rié cha te Lakshmté cha patnyau), Sri and 
Lakshmi are said to be the two wives of Aditya, according to the com- 
mentator’s explanation. In the Satap. Br, xi. 4, 3, 1, Sri is described 
as issuing forth from Prajipati when he was performing intense 
austerity, with a view to the creation of living beings. Beholding her 
then standing resplendent and trembling, the gods were covetous of 
her, and proposed to Prajapati that they should be allowed to kill her, 
and appropriate her gifts. He replied that she was a female, and that 
males did not generally kill females, They should therefore take from 
her her gifts without depriving her of life. In consequence, Agni 
took from her food; Soma, kingly authority; Waruna, imperial 
authority; Mitra, martial energy; Indra, force; Brihaspati, priestly 
glory; Savitri, dominion; Pishan, splendour; Sarasvati, nourishment; 
and Tvashtyi, forms. SI then complained to Prajipati that they had 
token all these things from her. He told her to demand them back 
from them by sacrifice (Prajapatir vai prajah srijamano ‘tapyata | 
tésmat srantat tepanat Srir udakramat | sa dipyamand bhrajamana 
Ulayanti atishthat | tam dipyamanam bhrajamanam lelayantim devah 
abhyadhyayan | 2, Zo Prajapatim abruvan “‘hanadma imam & idam 
asyah dadamahai” iti | aa ha uvdcha “ stri vai esha yat Srip | na vat 
striyam ghnanti uta tvd asyah stvantyah eva adadata” st | 3. Tasyah 
Agnir annddyam ddatia Somo rdjyah Varunah simrajyyam Mitrah ksha- 
tram Indro balam Brihaspatir brakmavarchasam Savita rashtram Pasha 
bhagath Sarasvati pushtin Toashta ripani | 4. 84 Prajdpatim abracit 
“a vat me idam adishata” iti | sa ha uvacha “yajnena endn punar 
yachasva” sé), 


"0 Leliyanti, An fixing the sense of this word Profesor Aufrecht refers me to 
Batap. Br. p. 186; Brihad Arapyska Up. p. 787; Mundaka Up. pp. 274, 276; and 
B'votadvatara Up. p. 832, 


SECTION XXI. 


PROGRESS OF THE VEDIC RELIGION TOWARDS ABSTRACT 
CONCEPTIONS OF THE DEITY." 
. 


In @ passage which I have already quoted above (p. 8), Yaska, the 
author of the Nirukta, informs us (vii. 5) that previous writers of the” 
school to which he himself belonged (the Nairnktas) reduced the 
deities mentioned in the Vedas to three, viz., “Agni, whose place is 
on the earth; Vayu or Indra, whose place in the air; and §arya, 
whose place is in the sky;” and asserted that “these deities severally 
receive many appellations in consequence of their greatness, or of the 
diversity of their functions, as the names of hotyi, adhvaryu, brakman, 
and udgatri, are applied to one and the same person [according to the 
particular sacrificial office which he happens to be fulélling].” In the 
preceding section (vii. 4) Yaska had, however, declared that, in reality, 
‘owing to the greatness of the deity, the one Soul is celebrated as if it 
were many. The different gods are separate members of the one Soul, 
And some sa, that the rishis address their praises according to tho 
multiplicity of natures in the [celestial] existences. And from the uni- 
versality of their nature the gods are mutually produced from each 
other, and possess the natures of one another (see R.V. x. 7, 4 £. above, 
p. 48, and Nir. xi, 23, quoted in the 4th vol. of this Work, p. 11); 
they are produced from works; they ere produced from soul. It is 
soul that is their chariot, soul their horses, soul their weapon, soul 
their arrows; soul is a god’s all” (mahaimyad devatayah ekah atma 
bahudha stiyate | ehasya aimano nye devah pratyangant bhavanti | apt 
cha sattvanam prokrity-bhamabhir rishayah stuvants ity dhuh | prakpiti 
adyvandmnydch cha ttarstarajanmano bhavanti staretara-prakpitayah 

"t In various parts of the translations occurring in this section I received valuable 
assistance from Professor Aufrecht. 

3 This passage is quoted at length in the 4th vol, of this Work, pp. 131-136, 
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karmajanmadnah atmajanmanah | aima eva esha ratho bhavaty atma 
ahah dtma ayudham atma ishavah dtma sarvat devasya). Thess, 
however, are the views of men who-lived after the compilation of the 
Brahmenas, at e period when reflection had long been exercised upon 
the contents of the hymus, and when speculation had already made 
considerable advances. In the oldest portions of the hymna themeelves 
wo discover few traces of any auch abstract conceptions of the Deity. 
They disclose a much more primitive stage of religious belief. They 
ere, as I have already remarked, the productions of simple men who, 
ugder the influence of the most impressive phenomena of nature, saw 
everywhere the presence and agency of divine powers, who imagined 
that each of the great provinces of the universe was directed and 
animated by its own separate deity, and who had not yet risen to a 
clear idea of one supreme creator and governor of all things (pp. 5 f.). 
This is chown, not only by the especial functions assigned to particular 
gods, but in many cases by the very names which they bear, corres- 
ponding to those of some of the elements or of the celestial luminaries, 
Thus, according to the belief of the ancient rishis, Agni was the divine 
being who resides and operates in fire, Sirya the god who dwells and 
shines in the sun, and Indra the regent of the atmosphere, who cleaves 
the clouds with his thunderbolts and dispenses rain. While, however, 
in most parts of the Rig-veda, we not only find that such gods as Agni, 
Indra, and Sirya are considered as distinct from one another, but that 
various other divinities, more or less akin to these, but thought of as 
fulfilling functions in some respects distinguishable from theirs (such 
as Parjanya, Vishnu, Savitri, Piishan, eto.) are represented as existing 
along side of them, there are other hymns in which a tendency to iden- 
tification is perceptible, and traces are found of one uniform power 
being conceived to underlie the various manifestations of divine energy. 
Thus in the texts quoted in a former section (pp. 206 ff.), Agni is repre- 
sented as having a threefold existence, by which may be intended, 
firet, in his fumiliar form on earth; secondly, as lightning in the 
atmosphere; and thirdly, as the sun in the heavens. In other pas 
sages, where the same god is identified with Vishnu, Varuna, Mitra, 
etc. (seo p. 219), it is not clear whether this identification may not 
arise from a desire to magnify Agni rather than from any idea of his 
essential oneness with other deities with whom he is connected (see 
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also R.V. i. 141, 9; v. 8,1 ££; v. 18, 6). In another hymn, iv. 42, 
3, too, where Indra appeara to be represented as the eame with Varuna 
(aham Indro Varuna}, etc.; compare the context), the design of the 
writer may have been to place the former god on a footing of equality 
with the latter. There are, however, other passages in the earlier books 
of the Rig-veda which suffice to show that the writers had begun to re- 
gard the principal divinities as something more than mere representa- 
tives or regents of the different provinces of nature. As I have already 
shown (pp. 61 #f., 98 ff, 158, 168 f., 214 £.), Varuna, Indra, Siiryo, 
Savitri, and Agni are severally described (in strains more suitablego 
the supreme deity than to subaltern divinities exercising a limited do- 
minion) as having formed and as sustaining heaven and earth, and as 
the rulerg of the universe; and Varuna, in particalar, according to 
the striking representation of the hymn preserved in the A.V. (iv. 16) 
(though this composition may be of a somewhat later date), is invested 
with the divine prerogatives of omnipresence and omniscience, Al- 
though the recognized co-existence of all these deities is inconsistent 
with the supposition that their worshippers had attained to any clear 
comprehension of the unity of the godhead, and although the epithets 
denoting universal dominion, which are lavished upon them all in turn, 
may be sometimes hyperbolical or complimentary—the expressions of 
momentary fervour, or designed to magnify a particular deity at the 
expense of all other rival objects of adoration, —yet these descriptions no 
doubt indicate enlarged and sublime conceptions of divine power, and 
an advance tows Je the idea of one sovereign deity. When once the 
notion of particular gods had become expanded in the manner just 
specified, and had risen to an ascription of all divine attributes to the 
particular object of worship who was prosent for the time to the mind of 
the poet, the further step would speedily be taken of speaking of tho 
deity under such new names es Viévakarman and Prajapati, appella- 
tions which do not designate any limited function connected with any 
single department of nature, but the more general and abstract notion 
of divine power operating in ths production and government of the 
‘universe. 

It is, perhaps, in names such as these that we may discover the point 


#8 ‘The same fanotions are axeribed to Vishgu and to Rudra, Seo the ath vol, of 
this Work, pp. 84 and 338, 
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of transition from polytheistic to monotheistic ideas, Both these two 
tormé, which ultimately oame to designate the deity regarded as the 
creator, had been originally used as epithets of Indra and Savitri, in 
the following passages:—R.V. iv. 53, 2, “Savityi, the supporter of 
the sky and the lord of creatures” (divo dhartta bhuvanaaya praja- 
patih) viii, 87, 2, ‘Thou, Indra, art most powerful; thou hast 
caused the sun to shine; thou art great, the universal architect, and 
possessest all godlike attributes” (foam Indra abhibhir asi tvam suryam 
arochayah | visvakarma vigvadevo mahan asi). 

. 

(1) Zeats of a more decidedly monotheistic or panthetstic character. 


I shall now adduce those passages of the Rig-veda in which a mono- 
theistic or a pantheistic tendency is most clearly manifested. Of some 
of these texts I shall only state the substance, as I have formerly 
treated of them in detail elaewhere. 

The following verse from a long hymn of an abstrase and mystical 
character (i. 164, 46, as already quoted in p. 219, note), though con- 
sidered by Yaska (Nir. vii. 18) to have reference to Agni, and by 
Katyayana and Sayana (who, however, also quotes Yaska’s opinion) to 
have Sarya in view, may nevertheless be held to convey the more 
general idea that all the gods, though differently named and repre- 
sented, aro in reality one—moddav dvopdrav popdy ula: “They 
call him Indra, Mitra, Varuna, Agni; and (he is) the celestial, well- 
winged Garutmat, Sages name variously that which is but one: they 
call it Agni, Yama, Matarigvan.” (Seo Colebrooke's Essay, i. 26. 
‘Weber's Ind. Stud. v. p. iv.) 


$1 Go, too, Soma is called prajapati, “lord of creatures” (B.V. ix. 5, 9). 

85 So, too, in R.V. x. 170, 4, Surya is called visvakarmen and viévadevyavat, and 
Savitri is etyled viveadena in y. 82, 7, see above, p. 164. Svayambhi, “the self. 
existent,” ooceurs as an cpithet of Manyu (personified Wrath) in B.V. x. 83,4. See 
below the sub-section on Kala, Time, 

434 To the same effect is another toxt, R.V. x, 114, 5: Suparnam viprak kavayo 
tachobhir eka santam bahudha kalpayanti | “The wise in their hymns represent 
under many forms the well-winged (deity), who is but one.” Somewhat in the 
some way it is said, A.V. xiii. 3, 13 (already quoted in p. 219, note): “Agm 
‘becomes in the evening Varuna (the god of night), and Mitre, when rising in 
the morning, Beooming Savitri, he moves through the atmosphere, and becoming 
Indra, he burns slong the middle of the sky.” In xiii. 4, 1 #., Savitri is identified 
with a great many other deities. The words arya devasys .... voyth Vishaok, ip 
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R.V. i. 89, 10 (quoted above in pp. 48 £), suggests, on the other 
hand, a pantheistic sense, as it asserts all things to he the mani- 
festations of one all-pervading principle: “Aditi is the sky, Aditi is 
the air, Aditi is the mother and father and son. Aditi is all the god 
and the five classes of men. Aditi is whatever has been born. Aditi 
is whatever shall be born.” Reference will be again made further 
on to the hymn in which Aditi is described as ono of the great powers 
to which the creation is duc. 

In some of the representations of the character and functions of 
Tvashtri, the divine artizan, who shaped the heaven and earth, we 
have an approach to the idea of a supreme creator of the universe 
(see above p. 225). 

There is considerable variety in the mcthods by which the later 
poets of the R.V. attempt to conceive and express the character of 
the Supreme Being and his relations to the universe, as will be seen 
from tho following details :— 

(2) Piscakarman, 


The 8lst and 82nd hymns of the tenth book of the Rig-veda are 
devoted to the celebration of Visvakarman, the great architect of the 
universe (see above, p. 82, and the 4th vol. of this work, pp. 4 ff); 
60 that the word which, as we have scen, had formerly been used as 
an epithet of Indra, had now become the name of a deity, if not of tho 
Deity. In these hymns Visvakarman is represented as the one all- 
seeing god, who has on every side eyes, faces, arms, and feet, who, 
when prodt ‘ng heaven and earth, blows™ them forth with his arms 


R.V. vif. 40, 6, ave interpreted by Siyana to mean “ [The other gods] are branches 
of this. ... god Vishnu ;” but the words between brackets are not in the original. 
In B.Y. i, 35, 8, all other beings are said to be branches of Apamnapit (vayith id 
anys bhurandni aaya). I observe that in his lectures on the Science of Language,” 
2nd ceries, p. 608, Professor Muller understands tho words with which all the versos 
of RLY. ili. 55, conclude (mahad devdiniin asuratvam ekam) to siguify, “Tho great 
divinity of the gods is one,” which might be understood as if they asserted all the 
gods to be manifestations of one supreme deity. The clause, however, need not 
mean anything more than that tbe divine power of the gods is unique. 

371 Compare Hechylus, fragment 443, trondated by Professor Miller, “ Science of 
Language,” ii. 442: Zeds dor Abhp, Zebs 82 79, Zeds 8 olparde’ Zels voi 7a wdore 
XG te ran beprepov. The Toitt. Br. iii. 12, 3, 1, saya that the eclf-existont 
Brahma is “son, father, and mother. 

#24 This image is repeated in IL.V. x. 72, and moy have boen borrowed from 
BY. iv, 2, 17. 

















BRAHMANASPATI, DAKSHA, AND ADITI. 355 


and wings,—es the father, generator, disposer, who knows all worlds, 
gives the gods their names, and is beyond the comprehension of 
mortals. In one of the verses (the 4th) of the first of these hymns, 
the poet asks: ‘ What was the forest, what was the tree, out of which 
they fashioned heaven and earth? Inquire with your minds, ye sages, 
what was that on which he took his stand when supporting the 
world?” This verse is repeated in the Taitt. Br. ii. 8, 9,6 (and 
comes in immediately after the end of R.V. x. 129, which is quoted in 
the same place). The compiler of the Brihmana replies to the question 
which the original poet had left unanswered, by saying: “ Brahma 
waa the forest, Brahma was that tree, ont of which they fashioned 
heaven and earth. Sages, with my mind I declare to you, he took his 
stand upon Brahma when upholding the world” (sce above, p. 32, 
uote 57). 
(8) Hiranyagarbha. 


Another name under which the Deity is celebrated in the Rig-veda, 
with all the attributes of supremacy, is Hiranyagarbha. In the 121st 
hyma of the tenth book this god is said to have arisen (samavarttata) 
in the beginning, the one lord of all beings, who upholds heaven and 
earth, who gives life and breath, whose command even the gods obey, 
who is the god over all gods, and the one animating principle (asu) of 
their being, (See the 4th vol. of this Work, pp. 13 #.) 


(4) Brahmanaspati, Daksha, and Aditi. 


In another hymn (R.V. x. 72; already quoted in pp. 48 f.), the 
creation of the gods is ascribed to Brahmanaspati (see also p. 280, 
above), who blew them forth like a blacksmith ;* while the earth is 
said to have sprung from a being called Uttanapad; and Daksha and 
Aditi were produced from one another by mutual generation. The 
gods, though formed by Brahmanaspati, did nof, it is said, come into 
existence till after Aditi, but appear to have had some share in the 
formation or development of the world. 

‘The hymn is almost entirely of a mythological character, the only 
attempt at speculation it contains being the declaration that entity 
sprang from nonentity. The manner in which the author endeavours, 


9 See pp. 82 and 364. 
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by the introduction of different names, and the ascription to them of 
various agencies, to explain the process of creation, forms a striking 
contrast to the sublime vagueness and sense of mystery which char- 
acterize the following composition (R.¥. x. 129). 


(5) Nonentity, Entity, and the One, n.v. x. 129. 


1. Na asad asid no sad asit tadanim nasid rajo no vyoma paro yat 
kim dvarivah kuha kasya garmann ambhak kim dstd gahanam gabhiram 
2, Na mrityur asid amritat na tarki na ratryah ahnah asit pratetah 
anid avatar svadhaya tad cham taamad ha anyad na parak kinchanasa 
3. Zamah datt tamasa gilham agre apraketam salilam sarvam a idam 
tuchhyena Gbhu apihitam yad astt tapasas tad mahind "jdyatatkam 
4, Kamas tad agre samavarttatadhi manaso retah prathamam yad astt{ 
sato bandhum asati niravindan hridt pratishya kavayo manishd | 5 
(=Vaj. Sanh. xxxiii, 74). Ziraschino vitato ragmir esham adhah avid 
dsid upart avid asit | retodhah dsan mahimanah asan scadha avastat 
prayatih parastat | 6. Ko addha ceda kak tha pra vochat kutah ajata 
utah iyam visrishtib | arvag devih asya visarjanena atha ko veda yatah 
dbabhiwa | 7. lyon visrishtir yatak ababhiva yadi va dadhe yadi vd na | 
yo asyddhyakshak parame vyoman 80 anga veda yadi va na veda | 

“1, There was then neither nonentity nor entity: there was no 


% This hymn has been already translated by Mr. Colebrooke and Proftssor Muller, 
as well as in the 4th vol. of this Work, p. 4. 1 have now endeavoured to improve 
my own vorsion, and otherwise to illustrate the sense of the hymn. The following 
ix a motrical . mdoring of ite contents :— 

“Then there was neither Aught nor Nought, no air nor sky beyond. 
‘What covered all? Where rested all? In watery gulf profound ? 
Nor death was then, nor deathleseness, nor chenge of night and day. 
That One breathed calmly, self-sustained; nought else beyond It lay. 
Gloom hid in gloom existed first—-one sea, cluding view, 

‘That One, a void in’chnos wrapt, by inward fervour grew, 

Within It fret arose desire, the primal germ of mind, 

‘Which nothing with existonce links, es sages searching find, 

The kindling ray that ehot across the dark and drear abyse,— 

‘Wos it beneath ? or high aloft? What bard can answer this P 
‘There fecundating powers were found, and mighty forces strove,— 
A self-supporting mass beneath, and energy above, 

‘Who knows, who ever told, from whence this vast creation rose ? 
‘No gods had then been born,—who then oan e’er the truth disclose ? 
‘Whence sprang this world, and whether framed by hand divine or no— 
‘i's lord in heaven alone can tell, if even he can show.” 
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atmosphere, nor sky above. What enveloped [all]? Where, in the 
receptacle of what {was it contained]? Was it water, the profound 
abyss? 2. Death was not then, nor immortality: there was no die- 
tinction of day or night. That One™ breathed calmly, self-supported ; 
there was nothing different from, or above, it. 3. In the beginning 
darkness existed, enveloped in darkness. All this was undistinguish- 
able water." That One which lay void, and wrapped in nothingness, 
was developed by the power of fervour. 4. Desire first arose in It, 
which was the primal germ of mind; [and which] sages, searching 
with their intellect, have discovered in their heart to be the bond 
which connects entity with nonentity. 5. The ray [or cord] which 
stretched across these [worlds], was it below or was it above? There 
were there impregnating powera and mighty forces, a self-supporting 
principle beneath, and energy aloft. 6. Who knows, who here can 
declare, whence has sprung, whence, this creation? The gods are 
subsequent “* to the development of this [universe]; who then knows 
whence it arose? 7, From what this creation arose, and whether [any 
one] made it or not,—he who in the highest heaven is its ruler, he 
verily knows, or [even] he does not know.” 

Iam not in possession of Sayana’s commentary on this hymn; but 
the scholiast on the Taittirlya Brahmana (see also the explanation of 
verse 4, in commentary on Taitt. Arany. p. 142) in which the hymn is 


#8 Compare t.V. i, 164, 6, “What was that One in the form of the unborn which 
supported these six worlds ?”” (vi yas tastambha shal ima rajainsi asaya ritpe kim api 
avid ckam), In Vilakhilya, x. 2, it is said: cha oragnir bahudh eamiddah ekah 
atiryo videam anu prabhutah | ckaivoshih sarvam idain oi bhati chai vai idam vt 
Jabhiiva sarvam | “'Thore is one Agni, kindied in many places; one mighty Strya 
who extends over all things; one Ushas who illuminates this entire world ;—this ono 
hos been developed into the all.”” 

sm In the M. Bh, S'antip. 6812 ff, it is said that from the mther “was produced 
water, ike anothor darkness in darkness; and from the foam of the water was 
produced tho wind” (tatah salilam utpannai tamastodparain tamah | taemiich che 
salilotpidid udativh{hata marutah). 

$5) Professor Aufrccht has suggested to me that the word raémi may have here the 
senso of throad, or cord, and not of ray. 

8% Docs this roceive any illustration from R.V. i. 169, 2 (quoted sbove, p. 21), 
‘which speaks of the “thought (manes) of the father” (Dyaus), and of the “mighty 
independent power (mahi vatavas) of the mother" (Earth) P 

636 Compare x. 72, 2 3, quoted above, p. 48, and x. 97, 1, where certain plants 
are suid to be anterior to tho gods, by throe yuges (yah oshadhih paroah fala 
devebhyaa triyugam pura). 








858 NONENTITY, ENTITY, AND THE ONE. 


repeated (ii. 8, 9, 8 ff.), explains it in conformity with the philo- 
sophical ideas of a later period. From such sources we have no right 
in general to expect much light on the real meaning of the ancient 
‘Vedic poets, The commentator in question, who is obliged to find in 
the words of the infallible Veda a meaning consistent with the specu- 
lations believed to be orthodox in his own age, interprets the first verse 
aa follows, in terms which, indeed, after all, may not be far from 
correctly expressing its general purport: Yada parvasrishtik pralina 
ultaraspishtié cha na utpanna tadanin sadasati dve api nabhatam | 
ndmariipavisishtatvena spashtapratiyamanam jagat “eat-" Sabdena uchyate 
naravishinadisamanam sinyam “asad” sty wehyate | tadudhayam nasit | 
Hintu kachid avyaktavastha astt | sa cha vispashafoabhavad na satt jagad- 
utpadakatvena sadbhavad napy asatt | “In the interval between the 
absorption of the previons, and the production of the subsequent, 
creation, there was neither entity nor nonentity. The world at the 
time when, by possessing both ‘name’ and ‘form,’ it is clearly 
mauifested, is designated by the word ‘entity,’ while a void which 
may be compared to such non-existing things as a ‘man’s horns,’ eto., 
is called ‘nonentity.’ Neither of these states existed; but there was a 
certain unapparent condition, which, from the absence of distinctness, 
‘was not an ‘entity,’ while from its being the instrument of the world’s 
production, it was not a ‘nonentity.’” 

A much older commentary on this verse, probably one of the oldest 
extant, is the following passage from the Satap. Br. x. 5, 3,1: ne 
iva vat idam agre asad dsid na iva sad Gstt | dsid iva vai idam agre na 
tva asit | tad ha tad manah eva asa | 2. Tasmad etad rishind "bhyantktam 
“na asad asid no sad asit tadanim” sti | na iva hi sad mano na iva 
asat | 3. Tad idam manah srishtam Gvirabubhishad niruktataram mir- 
tataram | tad dimanam anvaichhat | tat tapo’tapyata | tat pramarchhat | 
tat shaftrinsatam eahasrany apatyad dtmano 'gnin arkan manomaydn 
manaschitah ityadi | “In the beginning this [universe] was not 
either, as it were, nonexistent, nor, as it were, existent. In the 

886 These Vedintic terma name and form occur (as observed in the Section on 
‘Yama, p. 309) in the Atharva-veda, x. 2, 12: “ Who placed in him (Purusha) name, 
magnitude, and form ?” and in xi. 7,1: “In the remains of the sacriftes (uchhish{a) 
name and form, in the remains of the sacrifice the world, is comprchended.” The 


original texta will be fonnd further on in the subsections on Purusha and Uchhishta, 
Soe Batap. Br, xi. 2, 3, 1, to be quoted below, in the subsection on Brahma. 
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beginning this universe was, as it were, and was not, as it were, 
‘Thon it was only that mind. Wherefore it has been declared by the 
rishi (in the verse before us), ‘There was then neither nonentity 
nor entity ;’ for mind was, as it were, neither entity nor non- 
entity. 2. Then this mind, being developed, wished to become mani- 
fested, more revealed, more embodied. It sought after itself; it 
practised austere fervour. It swooncd. It beheld 36,000 of its own 
fires, suns, formed of mind, placed by mind, etc.” Mind then creates 
voice, voice creates breath, breath creates eye, eye creates ear, ear 
creates work (or ceremony), and work creates fire. 

These idcas of entity and nonentity® seem to have been familiar to 
the later Vedic poeta, as in R.V. x. 72 (noticed above, and translated in 
the section on Aditi, p. 48), we find it thus declared (verses 2, 3), that 
in the beginning nonentity was the source of entity: ‘In the earliest 
age of the gods entity sprang from nonentity; in the first age of the 
gods entity sprang from nonentity.” In the A.V. x. 7, 10 (which 
will be quoted in the subsection on Skambha), it is said that both 
nonentity and entity” exist within the god Skambha; and in verso 
26 of the same hymn: ‘Powerful indeed are those gods who sprang 
from nonentity. Men say that that nonentity is one, the highest, 
member of Skambha.” * The Tuittiriya Upanishad also (Bibliotheca 
Indica, p. 99) quotes a verse to the effect: “This was at first non- 
entity. From that sprang entity” (asad vai idam agre dsit | tato vat 
sad gjayata). 

The author of the Chhindogya Upanishad probably alludes to some 
of these texts when he says (vi, 2, 1. Bibl. Ind. p. 387f.): Sad eva 
somya idam ogre dsid ekam eva advitiyam | tad ha eke chur “asad eva 


{1 Tho Taitt, Aropy. i. 11, 1 (Bibl. Ind. p. 84), accribes the development of ox- 
istence from nonexistence to the seven rishis, ote. (esatah sad ye tatakshur pishiyah 
supta Atrié cha yat | earve trayo Agastyas cha), 

#98 Another verse of the A.V. xvii. 1, 19, says: “Entity is founded (pratishthitan) 
‘on nonentity; what has become (Aja) is founded on entity. What has become is 
based (GAitam) on what is to de, and what is to be is founded on what has become” 
(asoti sat pratishthitais eati bhitam pratishthitem | bhutam ha bhavye Ghitam 
bhavyam bhiite pratishthitam), 

%80 This phrase (see above, p. 61) is also applied to Agni in R.Y. x. 5, 7, whore it is 
said that that god, being ‘‘a thing both aeat, nonexistent (i.e, unmanifested), and sat, 
exiatent (#.¢. in a latent state, or in essence), in the highest heaven, in the creation of 
Daksa, and in tho womb of Aditi (comp. B.V. x. 72, 4f.), became in a former ago 
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édam agre datd okam eva advitiyat tasmad asatah sof jayeta” | 2. Kutas 
tu Khalu somya wah ayad iti ha uvdcha katham asatah aaj jayeta st | 
sat to eva somya idam agre aid ckam ova advitiyam | tad aikshata babu 
aydm prajaysya it | “This, o fair youth, was in the beginning ex- 
istent (or entity) (se?), one without a second. Now some say, ‘This 
‘was in the beginning non-existent (or non-entity) (asat), one without 
a second; wherefore the existent must spring from the non-existent.’ 
2, But how, o fair youth, he proceeded, can it be so? How can the 
existent spring from the non-existent? But, o fair youth, this was in 
the beginning existent, one without a second. That [entity] thought, 
“Let me multiply and be produced.’ ” # 

There does not appear to be any discrepancy between the statement 
in R.V. x. 129, 1, “There was then acither nonentity nor entity,” ond 
the doctrine of the Chhandogya Upanishad, for in the second verse of 
the hymn, also, a being designated as the One is recognized as existing, 
which may be regarded as answering to the primal entity of the Up- 
anishad ; while the original non-existence of anything, whether non- 
entity or entity, asserted in the first verse, may merely signify, as the 
commentator on the Taittiriya Brahmans explaine, that there was as 
yet no distinct manifestation of the One. In like manner the A.V. x. 
7. 10, 25 (quoted above), does not assert the absolute priority of non- 
entity, but affirms it to be embraced in, or a member of, the divine 
being designated as Skambhe. The Chhandogya Upanishad has, how- 
ever, a greater appearance of being at variance with itsclf, iii. 19, 1 
(asad evedam agrs astt tat sad asit), and with the Taittiriya Upanishad, 
as well as with verses 2 and 3 of the 72nd hymn of the tenth book of 
the R.V., above cited, which assert that entity sprang from nonentity. 
If these verses are to be taken literally and absolutely, we must 
suppose the poet to have conceived the different: creative agents whom 
he names, Brahmanpaspati, Uttanapad, Daksha, and Aditi, to have 
aprung out of nothing, or from each other, or to be secondary mani- 
festations of the entity which was the firet product of nonentity. If, 
however, with the commentators, we take “nonentity” to denote 
merely an undeveloped state, there will be no contradiction. 


the first-born of our ceremonisl, and is both a bull and a cow.” In AV. xi. 7, 8,i¢ 
is said that the wehAtsh{Aa (remains of the sacrifice) is both san and asan (masculine). 
#40 Soe English trans. p. X01, which I have not followed. 
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The first movement in the process of creation as conceived in the 
hymn (R.V. x. 129) is this: the One, which in the beginning breathed 
calmly, self-sustained, is developed by the power of tapas, by its own 
inherent heat (as Professor Miiller explains, Anc. Sansk. Lit. p. 561), 
or by rigorous and intense abstraction (as Professor Roth understands 
the word ; see his Lexicon, s.e.).“1 This development gave occasion 





#41 Roth's interpretation is supported by a text in the A.V. x, 7, 38 (see further on 
in the subsection on Skambha), as well as by numerous passage in the Brahma 
Thus in S’atap. Br. xi. 5, 8, 1 (quoted in the 3rd vol. of this work, p, 4), Prajapati, 
who is desoribed as being the universe, is said to havo desired (aé@mayata) to propa- 
gato himself, and to have atriven and practised rigorous abstraction (tapo 'tapyata), 
i. 7, 1, 1 (cited in the 4th vol, of this work, p. 25), 
the eelf-existont Brahma himectf is similarly reluted to have practised tapas, and 
when he found that that did not confer infinity, to have offered himself in sacrifice, 
The gods ere also said to havo attained heaven and their divine character by tapae 
(sce above, p. 15, and the 4th vol. of this work, pp 20, 21, 24, and 288). Compare 
also tho Taitt. Up. ii. 6, where it is said: Sa tapo “tepyata | sa tapas tapted idaih 
earoam asrijata yad ida kincha | “Fo {the supreme Soul) desired, ‘Let me be 
multiplied and produced.” He performed tapas, and having done so, he created all” 
this,” In his commentary on this passage, S'ankara cxplains that, in conformity with 
another Vedic text, knowledge is called tapas, and that, as the supreme Soul has no 
unsatisfied desires, no other sense would be suitable; and that the phrase means 
“He reflected upon the construction, ote., of the world which was being created” 
A itt juinam uchyate | “yasya judnamayain tapah” ti éruty-antarad Zpta~ 
Kitnatvich cha iterasya asambhavak eva | “aa tapo "tapyata” tapas taptorin 
srijyamina-jagad-rachauddi-vishayiisn Glochandm akarod Gtma ity arthah). It ie 
true thaé all these passages from the Brahmenas are of a later date than the 
hymn, but the R.V, itself, x, 167, 1, says that Indra gained heaven by tapas 
(sce above, p. 14), where the word can only mean rigorous abstraction. The word 
is also found in R.V. ix. 114, 2, where soma-juice is said to be poured ont with 
hallowed words, trath, faith, and tapas (yitardkena satyena sraddhaya tapas sutah) ; 
and in x, 83, 2, 3, where Manyu (wrath personified) is besought to protect, or to 
slay enemies, along with tapas, (tapasa sqjoshah, or tapasa yr). This view of tho 
word is also supported by Taitt. Br. ili, 12, 8, 1: “Let ua worship with an. obla- 
tion that first-born god, by whom this entire universe which existe is surrounded 
(partbhitam)—tho self-existent Brahma, which is the highest tapas, He is son, 
father, mother. Zapas waa produced as the first object" (yenedain visoam paribhii- 
tam yad axti prathamajam devat havishd vidhema | sayambhe Brakma paramam 
tapo yat | sa eva putrah sa pila sa mata | tapo ha yaksham prathamain sambabhiiva). 
In the Mahabhirate, S’antiparva, 10836, Prajipati is eaid to have created living 
Deinga by tapas, after having entered on religious observances, or austerities (eratdini). 
‘Tapas is also mentioned as the source from which creatures 
1, 10, Compare Bhagavata Purina, ii. 9, 6, 7, 19, 23, and 
couneoted with an oblation of boiled milk in passage of the A.V. iv. 11,6: yena 
devi war Grurubur hited deriram ampitasya niibhim | tena geahma oulpiterya 
lokain gharmasya oratena tapas yasasyavah | “May we, renowned, attain to the 
world of righteousness by that ceremony of offering boiled milk, by tapas, whereby the 
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to desire (Kama) which immediately took possession of the One, and is 
described as the firet germ of mind, and the earliest link between 
nonentity and entity. The poet then goes on to speak of impregnating 
powers, and mighty forces, of receptive capacities, and active energies; 
‘but confesses himself unable to declare how the universe was produced. 
The gods themselves having come into existence at a later stage of 
creation, were not in a position to reveal to their worshippers the 
earlier part of the process of which they bad not been witnesses. ‘The 





gods ascended to heaven, the centre of immortality, having left behind their body.” 
‘But xi. 6, 6, connects fapas with heat: “The Brahmacharin, born beforo Brahma, 
welling (or clothed) in beat, arose through tapas"” (pitreo jato Brahmago brahma- 
char? gharmam vasinas tapasodatishthot. In A.V. vii. 61, tapas is connected with 
Agni. In A.V. xvii. 1, 24, tapas means the heat of the sun, Tapas is mentioned 
along with karman in A.V. xi. 8, 2, and is said to ave been produced from it 
ibid. v. 6). 

oe The commentator on the Tait. Br. ii. 8, 9, 5 (p. 928 of Cslentta edition, in 
Bibl. Ind.) says: Atmasya sarva-ryavahire-hetuteais Vajasancyinah saniimanants 
atho khaly Thuh “kGmamayah eviiyam purushah” iti | Vytso "pi smarati 
bandhanom evedaih niinyad asttha bandhanam™ iti | aemad-anudhave 
driéyate | earvo hi purusheh prathamah Kinchit Kamayited tadertham prayata- 
manah sukkah dubkhaih o@ labheta | “Tho Vajasaneyins record thet desire is the 
cause of all action, and say: ‘this Purusha is himself actuated by desire’ (Brihadir. 
Up. p. 854). And Vyisa too declares in his smriti, ‘That which binds this world is 
desire ; it bas no other bond.’ The same thing. too, is seen within our own observa 
tion ; for it is only after a man has first desired something that he will strive after it, 
and co experience pleasure or pain.” In numerous passages of the Brakmanas and 
‘Upanishads (as iu those quoted in the last note), wo arv tuld that the first step in tha 
creation wee that Projapati or Brahma “desired” (akémayata). In his remarks ou tho 
passage of .ae Taittirtya Upanishad, quoted in the last note, S'ankara considers it 
‘necessary to explain that the enpreme Soul is not subject to,the dominion of desire, as 
‘if, like men, he had any wish unfulfilled, or were subject to the influence of any 
desirable objects external to himsclf, or were dependent on other things as instru 
ments of attaining any such external objects; but on the contrary, is independent of 
all other things, and himeclf, with a view to the interesta of living beings, originated 
his desires which possess the characteristics of truth and knowledge (or true know- 
ledge), and from being a part of hiroself, are perfectly pure (kamayitritead asmad- 
Gdi-vad andptakiman chet | na | svatantryit | yatha ‘nydn paravasikritya himadt- 
doahah pravarttayant® na tatha Brahmanah pravarttakah kamah | katham tar 
Satydjudna-lekshanah svitmabhitatvad viduddhah | na tair Brakma pravarttyate | 
tahiti tu tot-pravarttakam Brahms prini-karmapekshaya | tasmat avatantryai 
Rameshu Brahmanah | ato na andptakimam Brahma sidhanintaranapekshatvioh 
cha | kincke yatha'nyesham andtmabhitah dharmadi-nimittipekshah kimah svitma- 
eyatirikta-karya-karana-sidhanantaripekshachha (-a% cha?) na tathd Brahmano 
simittady-apekshatvam). I shall below treat farther of Kama, aa a deity, and of 
ys correspondence with the Greck “Epws, a1 oue of the first principles of creation, 
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very gods being at fault, no one on earth is able to say what was the 
origin of the world, and whether it had any creator or not. Even its 
ruler in the highest heaven may not be in possession of the great secret, 

Such @ confession of ignorance on the part of a Vedic rishi could not, 
however, be taken in its obvious and literal sense by those who held 
the Veda to have been derived from an omniscient and infallible source. 
And in consequence the commentator on the Taittiriya Brahmana is 
obliged to explain it away in tho following fashion :— 

Altra kechid agamam upekshya sva-sva-buddhi-balad anyatha "nyatha 
utprekshanta | tatha Ii paramanavo malakaranam iti Kandda-Gauta- 
madayo manyante { evatantram achetanam pradhanai jagato malakara- 
nam iti Kapila-prabhritayab | éinyadito jagad-utpattir iti Madhyamikas | 
Jagato karanam eva nasti scabhavatah eva avatishthate iti Lokayatikak | 
te sarve'pt bhrantah eva | “ko addha veda” jagat-haranam ko nama 
purushak sakshad avagachhati | anavagatya cha “kak tha pravochat” 
svayam adpishtd fo nama Jagat-karanam idrig iti vaktum saknoti | ko 
*yam atra vaktanyamsah iti chet | uchyate | iyam vividha spishtih “kutab 
ajata” ta(ka?)smad upadana-karapat sarvatah utpannd punarapt kuto 
nimittad ulpanna iti tad tdam upddanam nimittai cha vaktavyam tach 
cha vaktum asakyam | kuto 'Saktir iti chet | wchyate | kin devah etad 
brayuh kuto ’nyak kaSchid manushyah | na tdvad devah vaktwi Saktah to 
hy asya jagato vividhasyishter ‘‘arvdg” eva vidyante na tu srishteh 
pirrvah te santi | yada devandm api tdyist gatis tadanim “ yatah” 
jagad dbabhivea” tat kavanam vaktum anyah “ko” od “veda” | devas 
cha manushyas cha srishteh prag anavasthandd na tavat pratyakshena 
pasyanti tadanth svayam eva abhacad ndpy anumatum gaktas tad-yog- 
yayor hetudpishtantayor abhavat | tasmad atigambhiram idam para- 
martha-tattvam vaidika-samadhigamyam tty abhiprayah | .... tyan 
drisyamand bhita-bhautika-ripa vividha srishtir yatah upaddnakaranad 
“ababhaca” sarvatah utpannad tad upddanakdranam yads vd kinchit 
svaripam dhritva "vatishthate yadi va tasye svaripam eva nasti tam 
tna nirnayat yah Paramesvaro'aya jagate “'dhyakehah” svami “so 
anga veda” sa eva veda yadi va 20’pi na veda | iéitrtéitavyddi-laukika- 
vyavahara-drishtya “so anga veda” ity uktam | yatra to asya sarvam 
iitma ova abhit kena kam pasyed ityadi-sarva-vyavaharatita-paramartha- 
drishtya ““yadi va na veda” ity uktam | ato manushyadishu tad-vedana- 
banka "pi dardpeta | 
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‘There are certain persons who contemn revelation, and propound 
different theories of creation by their own reason. Thus the followers 
of Keniada and Gautama, ete., consider atoms to be the ultimate cause 
of the world. Kapila and others say that an independent and un- 
conscious Pradhana is the cause. The Madhyamikas declare that the 
world rose out of a void, etc. The Lokayatikas say that the universe has 
no cause at all, but exists naturally. All these speculators are in error. 
Onur hymn asks what mortal knows by actual observation the cause of 
the world? and not having himself had ocular. proof, how can any 
one say it was soand so? The points to be declared are the material 
and instrumental causes of the universe, and these cannot be told. 
The reason of this impossibility is next set forth. Can the gods give 
the required information? Or, if not, how can any man? Tho gods 
cannot tell, for they did not precede, but are subsequent to, the 
creation, Since the gods are in this predicament, who else can know ? 
The purport is, that as neither gods nor men existed before the creation, 
and cunnot therefore huve witnessed it, and as they are at the same time 
unable to conclude anything regarding it, from the absence of any ade- 
quate reason or illustrative instance, this great mystery can only be 
‘understood by those versed in the Vedas. ...The last verse of the bymn 
declares that the ruler of the universe knows, or that even he does not 
know, from what material cause this visible world arose, and whether 
that material cause exists in any definite form or not. That is to say, 
the declaration that ‘he knows’ is made from the stand-point of that 
popular onception which distinguishes betweeen the ruler of the uni- 
verse and the creatures over whom he rules; while the proposition 
that ‘he docs not know’ is asserted on the ground of that highest 
principle which, transcending all popular conceptions, affirme the 
identity of all things with the supreme Soul, which cannot sea 
any other existence as distinct from itself, [The sense of this 
last cleuse is, that the supreme Soul can know nothing of any object 
being created external to itsclf, since no such object exists]. ‘4 
Jortiori, the supposition that such beings as men could possess this 
Knowledge is excluded.” 

It would, however, be absurd to imagine that the simple author of 
the hymn entertained any such transcendental notions as these. He 
mukes no pretensions to infallibility, but honestly acknowledges the 
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perplexity which he felt in speculating on the great problem of the 
origin of the universe.“* 

As a further illustration, both of the more ancient and the later 
ideas of the Indians regarding tho creation of tho world, and tho 
manner in which the supreme Spirit, previously quiescent, was moved. 
to activity, I add another passage from the Taittiriya Brihmana, ii. 2, 
9, 1, with some of the commentator’s remarks. The text of the Brah- 
mane runs thus: “This [universe] was not originally anything. 
There was neither heaven, nor earth, nor atmosphere. That being 
nonexistent (asat), resolved, ‘Let me be.’ That became fervent (or 
practised rigorous abstraction, atapyata), From that fervour (or 
abstraction) smoke was produced. That became again fervent. From 
that fervour fire was produced. That became again fervent. From 
that fervour light was produced.” And so on,—flame, rays, blazes, 
ete., being generated by a repetition of the same process, (It may 
perhaps be considered that the manner in which the word tapas is” 
used in this passage is favourable to the idea that in R.V. x. 129, 3, it 
signifies heat rather than rigorous abstraction.) 

Ibid. ii. 2, 9, 10: Aeato *dhi mano ’srijyata | manak Prajapatin 
asrijata | Prajapatih prajah asrjjata | “From the nonexistent mind 
{manas) was created. Mind created Prajapati. Prajapati created 
offspring.” 

The commentator’s explanation of the first part of this passage is in 
substance as follows: ‘ Before the creation no portion existed of the 
world which we now ses. Let such a state of nonexistence be sup- 
posed. It conceived the thought, ‘Let me attain the condition of 
existence,’ Accordingly, this state of things is distinctly assorted in 
the Upanishad (the Taittiriya, see above, p. 359): ‘This was origi- 
nally nonexistent, From it existence was produced” Here, by the 
word ‘nonexistent,’ a state of void (or absolute nullity), like that ex- 
pressed in the phrase ‘a hare’s horns,’ is not intended ; but simply a 
etate in which name and form were not manifested. ‘Hence the Vaja- 
saneyins repeat the text: ‘This was then undeveloped; let it bo 
developed through name and form.’ Earth, the waters, eto., are 


413 Similar perplexity in elsewhere expressed on other subjects by the anthors of 
the hymns, See the 3rd vol. of this Work, pp. 279 f. 
4 Tho words of the original will be found in the Ist vol. of this work, pp. 27 f. 
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‘namo.’ Hardness and fluidity, etc., are ‘form.’” The words ‘un- 
developed’? and “developed ” are then defined, and Manu, i. 5, is quoted 
in proof. The supposition that the passage before us can be intended 
to denote a void is next contravened by adducing the text of the 
Chhandogya Upanishad above quoted, where that theory is referred to 
and contradicted. ‘In the Aitareya Upanishad (at the beginning) it 
is declared: ‘Soul alone was in the beginning this [universe]. No- 
thing else was active.’ Hence the negation in our text, ‘This [uni- 
verse] was not originally anything,’ refers to the world, consisting of 
name and form, framed by the Supremé Spirit, and is not to be under- 
stood absolutely. Designated by the word ‘nonexistent’ (asat), ber 
cause devoid of name and form, but still (really) existing (sat), the 
principle [called] the Supreme Spirit, impelled by the works of the 
creatures absorbed in It, conceived a thought in the way of a reflec- 
tion, ‘Let me be manifested as existent in the shape of name and 
form.’ Asa man in a deep sleep awakes that he may enjoy the fruit 
of his works, so the thought of causing all living creatures to enjoy 
the fruit of their works arose in the Supreme Spirit. Possessed by 
such a thought, that principle [called] the Supreme Spirit, praotised 
rigorous abstraction (tapas) as a means of creating name and form. 
Here tapas does not mean any such thing as the krichhra or chandra- 
yana penances, or the like ; but denotes consideration regarding the 
partionlar objects which were to be created. Wherefore writers of the 
Atharva-veda school record the text: ‘He who is omniscient, all- 
‘understa. ding, whose tapas consists of knowledge.’ From the fact that 
this tapas has nothing of the character of any penance, it may be 
properly regarded as denoting the reflection of a being who, though 
unembodied, is yet omnipotent,” ete., etc. ‘From the supreme God, 
being such as hes been described, in conformity with his volition, a 
certain smoke was produced,” ete., ete. 

(Yad idam sthavara-jangama-ripam bhilokadirapam cha jagad idanih 
dyiéyate tat kimapi srishteh purvam natva aeit | tat tadrisam asad- 
riipam eva cartiamandm ayat | sad-rapatim prapnuyam ity etadpigam 
mano 'kuruta | tatha cha upanishadi pirvam asad-ripam patchat sad- 
riipatotpattis cha vispashtam amndyate “ asad vai tdam agre astt tato var 
aad qjayate” iti | atro “‘asat-'éabdena na sasa-vishanddi-samanah 
sinyateat vivakshitam kim tarhy anabhivyakta-nama-rapatvam | atah eva 
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Vajasaneyinak samamananti “ tad ha ida tarhy avyakritam asit | tad 
ndma-rapabhydm eva cyakriyeta” iti | bhimir apah ityddikah nama 
kathinya-dravadiham rapam |... . Aitareyinas tv adhiyate “dima vat 
tdam hah eva agre aatd na anyat kinchana mishad” iti { tasmad “naiva 
kinchana Gatd” ity ayam nishedhah Paramatma-nirmita-ndma-ripat- 
maka-jagad-viehayo na tu kritsna-vishayah | nama-rapa-rahitatvens 
“asat”-Sabda-vachyam ead eva avasthitam Paramatma-tattram svatmany 
antarhita-prant-karmapreritam sad nama-ripakarena dvirbhaveyam iti 
paryalochana-ripam mano "kuruta | yatha gadha-nidrdm praptasya 
purushasya karma-phala-bhogaya prabodhah utpadyate tatha sarvan 
prapinah sva-sva-karma-phalam Uhojayitum tdriso vickarak Paramit- 
manah pradurabhit | tathavidha-vichara-yuktam tat Paramdtma-tattva- 
ripam ndma-ripa-spishti-sadhana-ripan tapokurute | na atra tapah 
hpichhra-chandrayanadi-ripam | kintw srashtavya-padartha-vikesha- 
vishayam parydlochanam | atah eva Atharoanikah amananti “yah 
sarvajnah sarvavid yasya jadnamayah tapak” iti | krichhradi-rapatoa- 
bhavéd aSarirasya api sarva-éakti-yuktasya parydlochanam upapannam | 

. tadpisat tasmat Paramescarat sva-sankalpanusdrena kasehid 
dhimak wdapadyata |) 








(6) Purusha. 


Another important, but in many places obscure, hymn of the Rig- 
veda, in which the unity of the Godhead is recognized, though in a 
pantheistic sense, is the 90th of the tenth book, the celebrated 
Purusha Sikta,“ which is as follows: 

1. Sahasratirshah Purushah sahasrakehah sahasrapdt | sa bhimit 
visvato vpitud aty atishthad dasangulam | 2. Purushah evedam sarvam 
yad bhutan yach cha bharyam | utdmpitatvasyedano yad annendtirohats | 
8. Etdvan asya mahima ato jyayams cha Parushah | pado’sya vifva 


%4 ‘Tyonslations of thie hymn (which is also given with slight variations in Vaj. B. 
13, 1-16, and A.V. 19, 6, and 7, 5, 4) will be found in Mr. Colebrooke's Miscel, Eas. 
i. 167 (gee also the note in p. 309 of the same volume), as elso in the Ist vol. of this 
‘Work, 9 ff.; (into French) in the Preface to Burnouf’s Bhagavate Purina, vol. i 
pp. exxxi. f, (where seo the notes) ; and (into German) in Professor Webor's Ind. 
Stud. ix. 6. I have now endeavoured to supply some further illustrations of the 
ideas in the hymn. I have passed over several obscurities on which 1 have been 
unable to throw any light. The first two verses are given in tho S'vetas'vatara 
Tpanishad, iii. 14, 16, where the commentary may be consulted. 
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Bhatand tripad asyamyitam divi | 4. Tripad arddhvah ud ait Purushah 
pad syshabhavat punah | tato vishoait vyakramat saéandnatane abké | 
5, Tasmad Vira} ajayata Virajo adhi Parushak | sa jato aty arichyata 
paschad bhamim atho purah | 6. Yat Puruahena havisha devdh yajnam 
atanvata | vasanto asyasid Gjyam grishmak idhmak Sarad havi | 7. Tam 
yanam barhisht praukshan Purushamh jatam agratah | tena devah aya~ 
janta sddhyah rishayas cha ye | 8. Tasmad yajnat sarvahutah sambhri- 
tam prishadajyam | pasims tams chakre vayavyan Granyan gramyds che 
ye | 9. Lasmdd yajnat sarvahutah richah samani jajnire | chhandamet 
Jajntre tasmad yajus tasmad ajayata | 10. Tasmad advah ajayanta ye ke 
cha ubhayadatah | gavo ha jajnire tasmat tasmaj jatak ajavayah | 11, 
Yat Purushan vf adadhuh katidha vi akalpayan | mukhats kim asya kaw 
baka ka ara padau uchyete | 12. Brahmano’ sya mukham detd bahia rajo~ 
nyah kpitah | ara tad asya yad vaiyah padbhyam badro ajcyata | 13. 
Ohandramah manaso jatas chakshoh Saryo ajdyata | mukhad Indra$ cha 
Agnié cha pranad Vayur ajayate | 14. Nabhyah asid antarikshata Sirehyo 
dyauh samavartata | padbhyam thamir disak Srotrat tatha lokan akalpa- 
yan | 16. Saptdeydean paridhayas trih sapta samidhak hritah | devak 
yod yajnai tanvandh abadknan Purusham pasum | 16. Yajnena yajnam 
ayajanta devas tani dharmani prathamani dean | te ha nakam mahima-~ 
nah eachanta yatra pirve Sadhyah santi devak | 

“1, Purusha has a thousand heads (a thousand arms, A.V.) a 
thousand eyes, and a thousand feet. On every side enveloping the 
earth, he transcended [it] by a space of ten fingers. 2. Purusha him- 
eelf is . sis whole “* [universe], whatever has been, and whatever shall 
be. He is also the lord of immortality, since through food he ex- 
pands.“’ 8, Such is his greatness; and Purusha is superior to this. 
All existing things are a quarter™ of him, and that which is immortal 


418 Compare S‘atap, Br. iv. 2, 2,1: Sarvain hy ayam Gina; “for this sour is 
everything.” 

21 ‘Tho sense of the last clause is obscure. It muy also mean, recording to the 
commentators on the Vaj. S. and the S'vetasv. Upan. “ (he is also tho lord of) that 
which grows by food.” According to the paraphrase in the Bhagavate Purana (see 
Delow), it means, “seeing he has transcended mortal nutriment.” The parallel 
passage of tho A.V. (19, 6, 4) reads, “he is also the lord of immortality, since ho 
heoame united with another (yad enyendibhavat saha). 

8 Compare A.V. x. 8,7, and 18; “7. With the half he produced the whole 
‘world; but what became of that which was the [other] half of him ? (ardhena ofdvam 
biuvanaie jana yed asya ardhai kee tad babhies). 13. Prajapari moves within 
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in the sky is three quarters of him. 4. With three quarters Purusns 
mounted upwards. A quarter of him again was produced here below. 
‘Ho then became diffused everywhere among things animate and inani- 
mate. 5. From him Viraj was born, and from Virdj, Purushe.™® As 


the womb; though unseen, Le is born in many forms. ‘With the half he produced 
the whole world; but the [other] half of hiro, what sign is there of it?” Compare 
also A.V. x. 7, 8, 9, which, as well aa portions of A.V, x. 8, will be found quoted and 
translated further on, in the subsection on Skambha. 

4 The commentator on the Vij. Sen. (whore, as I havo said, this hymn is also 
found) explains this reciprocal generation of Virij from Purusha, and again of 
Purushe from Virdj, by saying, it conformity with Vedantic principles, that Virdj ia 
tho form of the mundane egg sprang from Adi-Purusha (primeval Purusha), who 
then enteted into this ogg, which he animates as ita vital soul or divine principle 
(tatah | tasmitid Gdipwrushad Viral brahminda-deho *jayata |... tan ove deham 
adhikavanam Kyitea Purushas taddehisbhimin? ckak eva pwndin ajiyata | sarvnn 
tedanta-vedyah Paranitwua sea-miyayt Virdd-dcham bralminda-rapain spish{ed 
latra jieariipena pravityn brakwandabhimant devatatwit jiv0 'bhavad ity arthah). 
According to Manu, i. 8-11 (sco the Ist vol. of this Work, pp. 354.) tho supremo 
Deity first created the waters, in which he placed an egg, from which again he bim- 
self was born us Brabma, also called Narayana, his male (Purusha), created by 
the eternal, imperceptible, first Cause, is, as verse 11 repcata, called Brahmi, Brahma 
dy his own thought split the egg (verse 12). After various other details regarding 
the creation, the writer goes on to say (verse 32) that Brabma divided his own body 
into two halves, of which one became a male (Purusha), and the other a fomale, in 
whom bo produced Virdj. This male (Purusha) Viraj aguin crcates Manu himeulf 
{verse 83). We here see that the word male, or Purusha, is applicd by Manu to 
three beings—viz,, first, to Brahma (verse 11); second, to the male formed by 
Brahma from the hulf of his own body (verse 32); and thirdly, to Virdj, whom 
Brahmi, or bis male half, produced from the female who was made out of the other 
half of his body (see also Wilson's Vishna Purapa, p. 105, note, in Dr. Hall’e 
edition), Another oxplanation of the verse is, however, to bo obtained by comparing 
the similar passage in R.V. x. 72, 4: “Daksha sprang from Aditi, and Aditi from 
Daksha’ (quoted above, p. 48), together with the observation of Yaska (Nirukta, xi, 
23, also quoted above in page 60), that this startling declaration may be explicable 
‘on tho ground that these two deities had the same origin, or, in conformity with a 
characteristic of their divine nature, may have been produced from each other, and 
havo derived their substance from each other. (See also Nirukta, vii. 4, quoted above, 
. 860, where the author repeats tlie same idea regarding the nature of the gods), 
Compare also A.V. xiii. 4, 29 f., where Indra is said to be produced from a great 
meng different phenomena or elements, and they reciprocally ftom him (ea vai akno 
ajtyate tasmad ahar ajayata). The S'atap. Br. (xiii, 6, 1, 2) understands Virdj in 
the passage before us to signify not any male power, but the metre of that name: 
“The Virdj hss forty syllables. Hence he (Purusha) obtains the Virdj, acoording to 
the text, ‘From him sprang Viraj, and from Viraj Purusha.” This is that Viraj. 
From this Viraj, therefore, it is thet he begets Purusha the sacrifice.” Viraj occurs. 
again in the R.Y. ix. 96, 18, and x. 130, 5, a8 feminine and as the name ofa motra, 
Tt is wleo found in x, 169, 3, and x. 166, 1, as well as in i 188, 5, where it ia an 
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soon as born he extended beyond the earth, both behind and before. 
6. When the gods offered up Purusha as a sacrifice, the spring was its 
clarified butter, summer its fuel, and autumn the [accompanying] 


adjective, In the A.V. it is of frequent occurrence, and sometimes is an epithet, and 
sometimes denotes the metro of that name, Thus in ix. 2, 6 (compare Vij. Sanh, 
17, 8, aud Satap. Br. ix. 2, 1, 19), it is said, “That daughter of thine, o Kama, is 
called the Cow, she whom sages denominate Viich Viraj”” (see below, the subsection 
on Kame, and Ind, Stud. ix. 478; compare R.V. viii. 90, 16: vachovidam Vacham 
sos. devin devebhyah pary eyushin gam | “The goddess Vach .... the cow, who 
‘has come from the gods”). Again in viii, 9,1: vatsau Virdijah aaliliad udaitam | 
2. Vateah kamadugho Virdjah | ....7. Virdjam Ghur brakmanah pitarain tami no ob 
ahehi yatidhis sakhibhyah | 8. Yom prackyutim anu yajndh prackyavante upatishth= 
ante upatish{haminam | yasyah vrate prasave yaksham gyati si Virid rishayah params 
ti pronena pranatinaes Virat Svarijam abhyeti poéchat | “The 
two calves of Virij rose out of the water. 2....The desire-bestowing calf of Viraj.” 
It is shortly afterwards (verse 7) strangely said that Viraj, though spoken of in the 
feminine gender, is the “father of brahman,” whether that mean the deity or devotion, 
“They say that Viraj is the father of devotion. Bring her to us thy friends in as 
many forme (as thou eanst). 8. Sho whom, when she advances, sacrifices follow, 
and stand still when che stands; she, by whose will and eucrgy the living being 
moves, is Virij in the highest heaven. 9. Without breath, she moves by the breath 
of breathing females. Viraj follows after Svaraj,” ote. The calf of Viraj is men- 
tioned again in xiii. 1, 93. In viii. 10, 1, it is is maid of her: Virad vai idan agre 
Gsit tasyah steyah sarvam abibhed “iyam eva tdam bhavishyati” iti | 2. SE uda- 
krainat si garhapatye oyakrimat | grihamedhi grihapatir bhavati yah eval veda | 
« Virdj was formerly all this [universe]. Everything was afraid of her when she was 
born, lest she hersclf should become this. 2. She ascended. She entered the Gar- 
hepatya fire, He who knows this becomes master of a house,” ete. And in ix. 10, 
24, wo read: Viriid vig virat prithivt virad axtarikshamn virat prajipatih | virait 
mrityuh sidhyanim adbirijo babhioa, ete. “Viraj is Vicb, is the carth, and tho 
Death, the rulor of the Sadhyas,” ete. S'atop. Br. xiii. 2 6, 8: 
¢ a emat spishta parachy ait { ei 'deam medhyam pram 
vikat | Projapati created Virij. She being produced from him went away and 
entered into the sacrificial horse.” In reading these passages we should bear in mind 
the great power attributed by the Vedic writers to hymns and metres. See Weber's 
Ind, Stud. viii. 8-12: and vol. iii. of this Work, pp. 276 ff. On tho virtucs of tho 
‘Viraj in particular, seo Weber, as above, pp. 56 £. In the following texta the word 
may be a masculine nate or an epithet: A.V. xi. 5, 16. “ The dicharya is a brabma- 
chitin; the brahmachirin is Prajapati, Prajipati ehincs (oi rajats), He beceme 
the resplendent, powerful Indra.” So also in iv. 11, 7; xili. 3, 6; xi, 5,7; and 
‘viii. 5, 10, where Virij precedes or follows the words Prajipati and Parameshthin, 
In xi. 4, 12, Vira} is identified with Prana. In the Brihsd Ar, Up. Viraj is called 
the wife of Purutha. (See p, 217 of Dr. Rier’s translation. In R.V. x. 169, 8 
(atho me dubita cird$), and x. 166, 1 (virijam gopatim gavam), the word seems to be 
an epithet. 

#0 In the Bhagaveta Purana, ii. 6, 15 f., the proceding verses of our hymn are 
paraphrased os follows: sarvam Purushak evedam bhiitam bhacyam bhavaoh cha yat [ 
tenedasn dvpitam eiévai vitastin adhitish{hati | 16. Svadhishthyam pratapan Praga 
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oblation. 7%. This victim, Purusha born in the beginning, they immo- 
lated on the sacrificial grass; with him as their offering, the gods, 
Sidhyas, and Rishis sacrificed. 8. From that universal oblation were 
produced curds and clarified butter. He (Purusha) formed those aerial 
creatures, and the animals, toth wild and tame. 9, From that uni- 
veranl sacrifice sprang the hymus called Rich end Saman, the metres, 
and the Yajush. 10. From it were produced horses, and all animals 
with two rows of teeth, cows, goats, and sheep. 11. When they 
divided Purusha, into how msny parts did they distribute him? What 
was his mouth? What were his arms? What were called his thighs 
and feet? 12. The Brahman wes his mouth; the Rajanya became 
his arms; the Vaigya was his thighs; the Sidra sprang from hie feet. 
13. The moon was produced from his soul; the sun from his eye; 
Indra and Agni from his mouth; and Vayu from his breath. 14. 
From his navel came the atmosphere; from his head arose the sky; 
from his feet came the earth ; from his ear the four quarters: so they 
formed the worlds. 15. When the gods, in performing their sacrifice, 


vahié cha pratapaty asau | coum Virdjam pratapaiis tapaty antar vakih pumin | 17. 
So’ mpitasyabhayasyeio martyam ennai yad atyagt | mahimaisho tato brakman 
Purushasya duratyayah | 18. Pideshu aaroa-bhutini Puinsah sthitipado viduh | 
amritas Kshemam abhayalh trimirdhna *dhayi mierdhasu | 19. Padie trayo vahit 
chisann aprajanaih ye Gsranth | antas trilokyis tv apare grihamedho’erihad-vratah | 
20. SritT vichakrame vishuai sasaniinatane whe | yad avidy® cha vidya cha Puruehas 
tubhayddrayak | 21. Yasmad anda Vira jajne bhutendriya-gunttmakah | tad~ 
dravyam atyagad visvaih gobhih suryah ivatopan | 15. Purusha hirasclf is all this 
which has boon, shall be, and is, By him this universo is enveloped, and yet he 
occupies but a span. 16. That Prana [explained by the commentator as the sun], while 
kindling hie own sphere, kiudles also that which is without it, So, too, Purusha, 
while kindling Vitgj, kindles whatever is within and without him. 17. Heis the lord of 
immortality and seourity, since he has transcended mortal nutriment, Hence, 0 
Brahman, this greatness of Purusha is unsurpassable, 18, The wise know all things to 
exist in tho feet [or quarters] of Purusha, who has the worlde for feet [or quarters] : 
immortality, blosscdness, and security, abide in the hends of the three-headed, 19, Threo 
quarters, viz., the abodes of ascetics, aro beyond the three worlds ; while the remain. 
ing quarter, the abode of houscholdera who have not adoptod a life of celibacy, is 
within them, 20, Purusha has traversed both the two separate paths, that of enjoyment 
and abstinence, that is, of ignorance and knowledge ; for he is the receptacle of both. 
21, From him was produced an egg, consisting of the elewenta and sensea and three 
qualities, Purusha penetrated through its entire substance, as the sun warms with 
hia rays.” There is a good deal about Purusha in the Brihad Areoyaka Upanishad. 
Seo pp. 217, 220-228, 233, 250, 252, 267, of Dr. Roer's English translation, 

8 Kaushitakt Brahmaga Upanishad, ii, 9, quoted in the 4th vol. of this work, 
p: 10, note, 
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bound Purushs as a victim, there wore seven pieces of wood aid for 
him round the fire, and thrice seven pieces of fucl employed. 16. 
With sacrifice the gods worshipped the Sacrifice. These were the first 
institutions. These great beings attained to the heaven where the 
gods, the ancient Sadbyas, reside.” ** 

There are two other hymns of the Rig-veda besides the Purusha 
Sakta in which the Deity is represented as cithcr the agent, the object, 
or the subject of sacrifice. In x. 81, 5, Vidvakarman is said to sacri- 
fice himself, or to himself; and in verse 6, to offer up heaven and 
earth. And in x. 130 (where, in verse 2, Puman may be equivalent 
to Purusha), it is said (verse 8) either that the gods sacrificed to the 
[supreme] god, or that they offered him up. 

In the Nirukta, x. 26, a legend, having reference to R.V. x. 81, is 
qnoted to the cffect that Vigvakarman, the son of Bhuvana, first of 
all offered up all worlds in a sarvamedha, and ended by sacrificing him- 
self, And in the Satap. Br. xiii. 7, 1, 1, tho same thing is related of 
the self-existent Brahma himself, who, finding that he could not 
by austere fervour attain to the infinitude which he desired, re- 





52 This verse is =i. 164, 50, where see Siyana’s interpretation and Mabidhara’s on 
Vaj. 8. 31, 16 ; aleo Nir. 12, 41. 

9 The rendering in these passages depends on the exact sense assigned to the 
word yaj. See the 4th vol, of this Work, pp. 7-9. ‘The Taitt. Sanh, Asht, vi. p. 41 
of India Office MS., says: Yajnena vai Prajapatih prajah asrijate |  Projapati 
created living beings by sacrifice.” In the Taitt. Br. 3, 9, 22, 1, it is aaid: “The 
gods ‘wghtered father Prajapati as a victim. They then fasted, saying: «In the 
morning wa shall offer sacrifice.’ Prajapatié vai devith pitaram padum dhittam 
medhaya Glabhanta | tam Glabhya upavasan | pratar yash{ashmahe iti, 

465 Vol, iv. of this work, p. 7; seo also p. 309; and Mahabbarata Verna, 
241: visvariipo Mahadevah sarvamedhe mahimakhe | juhiva sarva-bhiitani tathai- 
vdmanam Gtmeni | “The omniform Mabideva sacrificed all creatures in a great 
all-oblation, and then offered himself by himeelf.”” In tho S’atap. Br. xi. 1, 8, 
2, it in eaid thot “Prajapati gave himself to the gods, and became their sacri- 
fice. For sacrifice is the food of the gods. He then created sacrifice as his 
own image (or counterpart). Hence they say that ‘Prejdpati is sacrifice;’ for he 
wxeated it as his own image " (tebhyak Prajapatir Gtmanam pradadau | Fajno ha 
eehain Gan | Yajno hi devinam annam | 8. Sa devebhyah atminam pradaya atha etain 
Gtmanch pratinam asrijata yod yajnam | Gsmad Ghuk “ Projapatir yajnah” iti | 
Gtmano hy clam pratimam asrijata). In the M. Bk. S'’antip. 9616, also, it is eaid 
that Prajapati formed the sacrificial victims, and sscrifice itsclf, and with it worship~ 
pod the gods, The S‘atap, Br. says, elaewhere, xiv. 3, 2, 1, This which ie sacrifice 
ia tho sonl of all beings and of all gods" (serverhim vai eeha bhitiniim sarveshiie 
Geviinisns Bima yod yajnah), 
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solved to offer up himself in created things, and created things in 
himself, and having done this, attained to pre-eminence, self-efful- 
gence, and supreme dominion (see the 4th vol. of this work, p. 25). 
It is evident that the author of this passage had not attained to that 
clear conception of the self-sufficiency and omnipotence of a self- 
existent Being which later Indian writers acquired. 

In the hymn before us the gods are distinctly said (in verses 6, 7, 
and 15) to have offered up Purusha himself as a victim. And in 
the Bhagavata Purana, ii. 6, 21-26, which is a paraphrase of this 
passage, Brahma is made to say thet he derived the materials of sacri- 
fice from Purusha’s members, and immolated that being, the lord 
himself, 

It is not very easy to seize the precise idea which is expressed in 
the latter part of this singular hymn, the Purusha Sikta. It was 
evidently produced at a period when the ceremonial of sacrifice had 
become largly developed, when great virtue was supposed to reside in 
its proper celebration, and when @ mystical meaning had come to bo 
attached to the various materials and instruments of the ritual as well 
as to the different members of the victim. Penetrated with a sense of 
the sanctity and efficacy of the rite, and familiar with all its details, 
the pricstly poet, to whom we owe the hymn, has thought it no pro- 
fanity to represent the supremo Purusha himself as forming the victim, 
whose immolation by the agency of the gods gave birth, by its trans- 
cendent power, to the visible universe end all its inhabitants.” 

The two following verses in the Vajasaneyi Savhita refer to Purusha: 

xxxi, 18 (= Svetisvatara Upanishad, iii. 8): vedaham etam Purusham 
mahantam dditya-varnam tamasak parastat | tam eva viditva 'ti mrityuin 
eti nanyah panthap oidyate ayandya | “I know this great Purusha, 
resplendent 2s the eun, above the darkness. It is by knowing him 

*% The word svoyambhx does not, however, always signify self-existence in the 
absolute sense. Thus Kasyap: ALY, xix. 53, 10, called svayambhii, and is yet 
said to have sprung from Hala (time). (See the subsection on Kala, farther on.) 

988 See the 4th vol, of this Work, p. 9. , 

4s Dr, Haug, when treating of the importance attached to sacrifice by the Brah- 
‘mane, remarks (Pref, to Ait. Ar. p. 73): “The creation of the world itself was even 
regarded as the fruit of a sacrifice performed by the Supreme Being.” If the learned. 
author here refera to the Purusha Sikta it would have been more exact to say that 


the creation wes regarded aa the fruit of an itsmolation of the Supreme Being. But 
his remark may be justified by the other passages I have cited, 
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that a man overpasses death. There is no other road to go.” ** (The 
Purusha Sikta occupies verses 1-16 of the same section in which this 
verse ia found.) . 

xxii. 2: sarve nimeshah jajnire vidyutah Purushad adhi | nainam 
trdhvah na tiryancham na madhye parijagrabhat | “ All winkings of 
the eye have sprung from Purusha, the resplendent. No one has 
embraced him either above, or below, or in the middle.” ** 

The A.V. contains a long hymn (x. 2) on the subject of Purusha, 
which does not throw much light on the conception of his character, 
but contains a number of curious ideas. The Deity being conceived 
and described in this hymn es the Man, or Male (Purusha)—the great 
archetype and impersonation of that active energy of which men arg 
the feeble representatives upon earth—the poet has been led to im- 
agine the object of his adoration as invested with a visible form, and 
with members analogous to those of the human frame; and he then 
goes on to speculate on the agency by which the different portions of 
Purusha’s body could have been constructed, and the source from 
which he could have derived the various attributes through which he 
formed the universe, and ordained the conditions under which its 
several departments exist. The minute questions regarding the mem- 
bere of Purasha with which the hymn opens may have been suggested 
to the author by an observation of the curious structure of the human 
body, and by the wonder which that observation had occasioned. 
Throughout the hymn Purusha is not represented as a sclf-existent, 
welf-su.iciont Being, but as dependent on other gods for his various 
powers and attributes. The details are too tedious, and in some places 
too obscure, to admit of my giving them in full, but I shall state the 
substance, and adduce the most important parts more or less in ex- 
tenso, The hymn begins thus :— 

888 Compare A.V. vii, 53,7: “Ascending from the darkness to the highest heaven 
‘we hove reached the sun, a god among the gods, the uppermost light”? (ud vayam 
tamases pari rohento nikam uttamam | devai dovatra stiryam oganma jyotir utta- 
sam | compare R.V. i. 60, 10, quoted above in p. 160). 

+ The following verae, given in the Nirukta, ii. 8, is from the S'vetidvatara Up- 
snishad, iii, 9: “This entire universe is filled by that Purusha to whom there is 
nothing superior, from whom there is nothing different, than whom uo one is more 
minute or more vast, and who alone, fixed like a tree, abides in the sky” (yaemat 
pire niparam asti kinchid yaamid ndgiyo ne jydye'eti Reéchit | vrikshah. ive 
atabdho divi tieh{haty ekas tonedam piirnam Purushena sarvar). 
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1, Kena parshni abhrite Purushasya kena massa sambhritam kena 
guiphau | kendnguli peéanth kena khani....| 2. Kasman nu gulphav 
adkaray akrinvann ashtheantdy uttarau Pirushaeyg|.... 4. Kati 
devi katame te dsan ye uro grivas chikyuh Parushasya | kati stanau 
vyadadhuk kak kaphaudau kati skandhan hati prishtir achinvan | 6. 
Kak septa khani ot tatarda Sirehani karnd imau nasike chakshant mu- 
Kham | .... 9. Priydpriyant bahula svapnam sambadha-tandryah | 
Qnandan ugro nandams cha kasmad vahati Parushah | Grtir avartir 
nirritih kuto nu Purushe ’matih | radhih samridhth }....12. Ho 
asmin ripam adadhat ko makmanai cha nima cha | gatum ko asmin ko 
ketum kas charitrani Pirushe | 13. Ko asmin pranam avayat ko apanait 
vyanam u | samdnam asmin ko devo adhi Sifraya Parushe | 14. Ho aemin 
yajnam adadhad ecko devo adhi Pirushe | ko asmin satyan ko'nritam kuto 
mrityuh kuto 'mritam | 15. Ko asmai vasah paryadkit ko asydyur 
akalpayat | balat_ ko asmai prayachhat ko asyakalpayaj javam | 16. 
Kenépo anvatanuta kenahar okarod rucke | ushasam kena *anvaindha kena 
sdyambhavom dadhs | 17. Ko asmin reto nyadadhat tantur atdyatam 
itt | medham ko asminn adhyauhat....| 18. Kena imam bhamim 
aurnot kena paryabhavad divam | kendbhi mahna parcatin kena karmani 
Purushah | 24. Keneyam bhamir vthita kena dyaur uttord hita | kenedam 
ardhvam tiryak cha antariksham cyacko hitam | 25. Brakmana bhamir 
othita Brakma dyaur uttara hita | Brakmedam ardhoam tiryak cha 
antarikshanm vyacho hitam |.... 28. Updhvo nu spishtas tiryatt nu 
arishtah saroah diéah Purushah a babhiva | puram yo Brahmano veda 
yaayak Purushah uchyate | 29, Yo vai tam Brahmano veda ampitendvyi- 
tim puram | lasmai Brahma cha brahmas cha chakshuh pranam prajam 
daduh | 30. Na vai tam chakshur jahati na prano sarasah purd | param 
yo Brahmano veda yasyah Purushah uchyate | 81. Ashtachakra nava- 
dvira devandm par ayodhyd | tasyam hiranyayah kobah evargah jyotisha~ 
vritak | 82. Zasmin hiranyaye koge tryare tripratishthite | tasmin yad 
yaksham atmanvat tad vai brahma-vido viduk | 38. Prabhrajamanai 
harinim yasasd samparieritam | pura hirapyaytm Brahma dvivesd- 
pardzitam | 

“1. By whom were the heels of Purusha produced? By whom was 
his flesh brought together? By whom were his ancles, by whom were 
his fingers and his muscles, made? By whom the apertures of hie 
body?. .. 2, From what did they construct his ancles below and 
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his knees above?” After similar question about his legs, thighs, 
trunk, etc., the author proceeds: ‘4. How many and who were the 
gods who joined together the chest and the neck of Purusha? How 
many formed .his breasts, who his elbows? (?) How many connected 
his shoulders and ribs? ....6. Who opened the seven apertures in 
his head, these ears, nostrils, eyes, and mouth?....” ‘“ Whence,” 
aska the poet (verse 9), “does the glorious Purusha bring many things 
pleasant and unpleasant, sleep, fear, fatigue, and various kinds of 
enjoyments? 10. How do suffering, distress, evil, as well as success 
and opulence, exist in Purueha ?.... 12. Who assigned to him form, 
maguitude, name, motion, and consciousness, (13) and what god put 
into him the different vital airs? 14, What one god placed in him 
sacrifice, truth, and falschood? Whence come death and immortality? 
15. Who clothed him with a garment? Who created his life? Who gave 
him strength and speed? 16. Through whom did he spread oyt the 
waters, cause the day to shine, kindle the dawn, bring on the twilight; 
17. Who placed in him seed, that the thread (of being) might be con- 
tinued? Who imparted to him understunding?....18. Through 
whom did he envelope the earth, surround {or transcend) the sky, 
surpass by his greatness the mountains and all created things? 24, 
By whom was this earth made, and the sky placed above? By whom 
was this expanse of atmosphere raised aloft and stretched across? 25. 
The earth was made by Brahma, and Brahma is placed above as the 
sky, Brahma is the expanse of atmosphere, raised aloft and stretched 
aero: , 28, Purusha, who is on high, has pervaded all the regions 
which are extended aloft and across (quoted with variations in Taitt, 
Ar. i, 27, 8, p. 168). He who knows the city (pur) of Brahma from 
which Purueha is named, (29) who knows that city of Brahma, invested 
with immortality; to him Brahma and Brahma’s sons have given sight, 





49 Hore, ax above noticed (p. 166, note), we have the wama end ripa of the 
‘Vedantists, Compare Taitt. Brah. ii, 2,7, 2: Prajapatih projah asijate | tah 
srish{ah somashkyishyen (in p. 444 the word is printed eamadZishyan) | 1A rij 
anupravitat | tasmad thuk “ritpam vai Prajapatir" iti [ tah nama "auprivisat | 
tasmid Ghur “nama vai Prajapatir™ iti | “ Projapati created living beings. Theys 
however, were in a shapeless state. He entered into them with form. Hence, mon 
osy ‘Prajapati is form.’ He entered into them with name. Hence, men say ‘ Prajii- 
pati is name,” Compare the same Brahmans, ifi. 10, 5, 1, and iti, 12, 7,6. Seo 
‘M. Langlois’ note on the word nama in R.Y. x. 73, 8 vol. iv. p. 498 of his trans 
Jation of the Big-veds. 
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and breath, and progeny. 30. ‘Neither sight nor breath abandons 
before (the term of natural] decay the man who knows the city of 
Brahma, from which Purusha is named, $1. Within that impregnable 
city of the gods (compare puram devandm amritam hiranyam, A.V. v. 
28, 11; and Mahabharata, xiv. 987 ff.), which has eight circles (com- 
pare A.V. xi, 4, 22) and nine gates, there exists a golden receptacle, 
celestial, invested with light. 32. Thoso acquainted with Brahma 
(divine science, or the Deity) know that living being which resides in 
thia golden receptacle with three spokes, and triple supports. 33, 
Brahma has entered into the impregnable golden city, resplendent, 
bright, invested with renown.” 

In tho Satap. Br. xiii. 6, 1, 1 (see vol. iv. of this Work, p. 25), the 
word Narayana is coupled with Purusha, and it is said thut this being 
desired to surpass all beings, and become himself the entire universe, 
and that he accomplished his object by celebrating the Purushamedha. 
sacrifice. Purusha Nariyana is again mentioned in the same Brah- 
mana (xii. 8, 4, 1) as receiving instruction from Projapati: Purusham 
ha Nardyanam Prajapatir uvacha “ yajasva yajasva”” sti | sa ha wacko 
“tyajasva yajasva’ iti vdva tram mdm attha | trir ayakshi | Vasavah 
pratah-savanena aguh Rudrah madhyandinena savanena Adityde trittya- 
savanena atha mama yajna-vastv eva yajna-vastay eva aham asa” sti | 
aa ha uvacha ‘‘yajasva eva | aham vat te tad vakshyami yatha te ukthani 
manir iva sittre otant bhavishyants sittram iva va manav” itt | “ Preja- 
pati said to Purusha Nirayana, ‘Sacrifice, sacrifice.’ He replied, 
‘Thou sayest to me, Sacrifice, eacrifice. I have sacrificed thrice. By 
the morning oblation the Vasus came, by the mid-day oblation the 
Budras came, and by the third oblation the Adityas came to my place 
of sacrifice, where I was.’ Prajapati rejoined, ‘ Sacrifice; I will tell 
thee how thy hymns shall be strung like a on a thread, or as & 
thread in a gem,’ ” 


#81 One line of A.V. x. 8, 43 (quoted in the next subsection), is identical with one 
Tine of this verse, though the other line is different. The whole runs thus: “The 
knowers of drahme know that living being which resides in the lotus with nine 
gates, invested with the three qualities” (¢ribhir gunebhir Gvritam). Roth, 2.0 
guga, translates the last three words by “triply enveloped,” and refers in support 
of this sense to verses 29 and 32 of the hymn before us, and to Chhandogys Up- 
anished, viii. 1,1. It is possible, however, that there may be here a first reforence 
to the three gunas afterwards so celebrated in Indian philosophical speculation, 


3878 SKAMBHA AND BRAHMA, 


(1) Skambha and Brokma. 


In the following hymn of the A.V. (x. 7) the Supreme Deity 
appears to be celebrated under the appellation of Skambha (or Sup- 
port). Though it is rather tedious, I shell translate it nearly in 
full, as these ancient guesses efter truth no doubt contain the germ of 
some of the later speculations on the same topics. In the first part 
(verses 1-6, 10-12) Skambha is considered (like Purusha, with whom 
he seems to be identified, verse 15) as a vast embodied being, co- 
extensive with the universe, and comprehending, in his several mem- 
bers, not only the different parts of the material world, but @ variety 
of abstract conceptions, such as austere fervour (éapas), faith, truth, 
and the divisions of time. He is distinct from, and euperior to, Praja- 
pati, who founds the worlds upon him (verses 7, 8,17). The thirty- 
three gods are comprehended in him (verses 13, 22, and 27), and arose 
out of nonentity, which forms his highest member, and, as well as 
entity, is embraced within him (verses 10, 25). Tho gods who form 
part of him, as branches of a tree (verse 38), do him homage, and 
bring him tribute (verse 89). Ho is identified with Indra (in verses 
29 and 30); and perhaps also with the highest Brabma, who is men- 
tioned in verses 82-84, 36, and in the first vorse of the next hymn, 
x. 8, 1. In verse 36, however, thie Brahma is represented as being 
born (or, perhaps, developed) from toil and tapas, whilst in x. 8, 1, the 
attributes of the Supreme Deity are assigned to him. In compositions 
of 1 is age, however, we are not to expect very accurate or rigorous 
thinking, or perfect consistency :— 

1, Kasminn ange tapo asyadhi tishthati kasminn ange ritam aeya adhy 
Ghitam | kea eratath kva Sraddha ‘sya tishthati kasminn ango satyam asya 
pratishthitam | 2. Kasmad angad dipyate agnir asya kasmad angat 
‘pavate mataritod | kasmad angdd vi mimite 'dhi chandramah mahah 
Skambhasya mimano angam | 8. Kasminn ange tishthati bhimir aaya 
haeminn ange tishthati antariksham | kaeminn ange tishthati ahita dyauk 
kasminn ange tishthati uttarath divah | 4. Kva prepsan dtpyate ardhoo 
agnih kva propsan pavate matariévd | yatra prepsantir abht yants dopitab 

4 ‘This word occurs in B.V. viii. 41, 10: sa dhma piireyam mame yah skam= 
bhena oi rodasi ajo na dyim adhareyat | “He formed the first abode, he who with » 
prop (skamBa) held apart the two worlds, like the unborn.” 
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Skambhamt tam braki katamah evid eva sah | 5. Kva ardhamdsah kea 
yanti masah samvatsarena eaha samvidandh | yatra yanti ritavo yatra 
Grtavath Skambham tam braki—| 6. Koa prepsontt yuvatt viripe 
ahoratre dravatah samvidane | yatra prepsantir abhiyanti apah Skam- 
Bham —|°7. Yasmin stabdhod Prajapatir lokan sarvan adharayat | 
Skambham—| 8. Yat paramam avamam yach cha madhyamam Praja- 
pati sasrijo vigvaripam | kiyaté Skambhah praviveba tatra yon na 
pravisat hiyat tad babhiva | 9. Kiyata Skambhah praviveéa bhatah 
hiyad bhavishyad anu dSaye’sya | chat yad angam akyinot sahasradha 
hiyata Skambhah praviveéa tatra | 10. Yatra lokarmé cha kosamé cha apo 
brahma janah viduh | asach cha yatra sachchantah Skambhai tam brake 
katamah svid eva sah | 11. Yatra tapak parakramya vratam dharayaty 
uttaram | ritam cha yatra Sraddha cha apo brakma samahita Skambham 
—| 12. Yasmin bhamir antartkeham dyaur yasminn adhyahita | yat- 
ragnié chandramah .siryo odtas tiskthanti arpita Skambham—| 18. 
Yasya trayastrimsad devadh ange sarve samahitah | Skambham—| 14. 
Yatra rishayah prathamajah richah sdma yajur mahi | ekarshir yasminn 
Grpitah Skambham—| 15. Yatramritam cha myityus cha Purushe’dhe 
samahite | samudro yasya nddyah Purushe'dhi samahita Skambham—| 
16. Yasya chatasrah pradigo nadyas tishthanti prathamah | yajno yatra 
parakrantah Skanbham—| 17, Ye Purushe Brahma vidus te viduh 
Parameshthinam | yo veda Parameshthinam yas cha veda Prajapatin | 
jyestham ye brakmanam vidus te Skambham anu samiwiduh | 18. Yaeya 
Siro Vaiscanaras chakshur Angiraso "Shavan | angani yasya Yatarap 
Skambham—| 19. Yasya brakma mutham ahur jihodm madhukasam 
uta | virdjam adho yasyahuk Skambham—| 20. Yasmad richo apata- 
shan yajur yasmad apakashan | samani yasya lomani atharvdngiraso 
mukham | Skambham—| 21. Asachchhakham pratishthantim paramam 
tea jandh viduk | uto san manyante’vare ye te sakhdm upteate | 22. 
Yatradityas cha Rudras cha Vasava$ cha samahitah | bhatem cha yatra 
dhavyah cha sarve lokah pratishthitak | Skambham—| 23. Yasya tra- 
yastringad devah nidhin rakehanti sarvada | nidhim tam adya ko veda 
yom devdh abhirakshatha | 24. Yatra devak brahmavido Brahma jyesh- 
ftham updsate | yo vai tan vidydt pratyaksham aa brahmdé vedita eydat | 
25. Brikanto nama te devdh ye ’satak parijajnire | ekam tad angam 
Skambhasya asad ahub paro jandh | 26. Yatra Skambhah prajanayan 
purdnat vyavartayat | cham tad angah Skambhaeya purénam ane 
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samviduh | 27. Vasya trayastrimsad devah ange gétra vt bhejire | 
tan cat trayastriméad dovdn eke brakmavido viduh | 28. Hiranya- 
gardham paramam anatyudyah janch viduk | Skambhas tad agre pra- 
sinchad hiranyam loke antara | 29. Skambhe lokab Skambhe tapah 
Skambhe ‘dhy ritam ahitam | Skambha ted veda pratyaksham Indre 
sarvath samahitam | 80. Indre lokah Indre tapah Indre 'dhy ritam 
Ghitam | Indram (Indra?) tod veda pratyakeham Skambhe sarcam 
pratishthitam | 31. Namna@ ndma johaviti pura saryat puroshasah | 
yad ajak prathamam sambabhava sa ha tat svardjyam yaya yasman 
nanyat param asti bhatam | 32. Yasya bhimth prama antarikeham 
utodaram | divam yas chakre mirdhanat tasmai syeshthaya Brahmane 
namah | 38. Yasya Stryas chakshus chandramas cha punar navah | 
Agni yas chakre dsyamh tasmai—| 34, Yasya vatah prapdpanam 
chakshur Angiraso "bhavan | digo yas chakre prajnanis tasmai jyesthaya 
Brakmane namab | 35. Skambho dadhara dyava-prithivt ubhe ime Skam- 
bho dadhara urv antariksham | Skambho dadhara pradi$ah shad urvth 
Skambhah idats vivam bhucanam a viveba | 86. Yak Sramat tapaso jato 
lokin sarvdn eamanase | Soma ya chakre kevalan tasmai jyeshthaya 
Brahmane namah | 37. Katham vato nelayati kathat na ramate manak | 
Him apah satyam prepsantir nelayanti kaddchana | 88. Makad yaksham 
Bhuvanasya madhye tapasi krantam salilasya prishths | tasmin érayante 
yo uke cha devah vrikehasya skandhab paritah iva Sakhak | 39. Yasmai 
hastabhyam padabhyam cacha Srotrena chakshushd | yasmai devah sada 
balim prayachhanti vimite’mitam | Slambhah tam braki katamah avid 
eva sa | 40, Apa tasya hatam tamo vyavritiak sa papmand | sarvant 
ta nin jyottmahi yani trin’ Projapatau | 41. Yo vetasam Miranyayar 
tishthanta ealile veda | aa cai guhyah Prajapatih | 

“1, In what member of his does austere fervour stand? In 
which is the ceremonial contained? In what parts do religious ob- 
servance and faith abide? In what member is truth established? 2, 
From what member does Agni blaze? From which does Matarisvan 
(the wind) blow? From which does the moon pursue her course, 
traversing the mighty body of Skambha? 3. In what member does 
the earth reside? In which the atmosphere? In which is the sky 
placed, and in which the space above the sky? 4. Whither tending, 
does the upward fire blaze? Whither tending, does the wind blow? 
Tell who is that Skambha to whom the paths tend, and into whom 
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they entor. 5, Whither tending, do the half-months and the months, 
in concert with the year, proceed? Tell who is that Skambha to 
whom the seasons and other divisions of the year advance. 6. Whither 
tending, do the two young females of diverse aspects, the day and the 
night, hasten in unison? Tell who is that Skambha to whom tho 
waters tend and go? 7. Who ia that Skambha on whom Prajapati bas 
supported and established all the worlds? 8. How far did Skambha 
penetrate into that highest, lowest, and middle universe, comprehend- 
ing all forms, which Prajapati created? And how much of it was 
there which he did not penetrate? 9, How far did Skambha pene- 
trate into the past? and how much of the future is contained in his 
receptacle? How far did Skambha penetrate into that one member 
which he separated into @ thousand parts? 10. Tell who is that 
Skambha in whom men recognize the worlds and receptucles, the 
waters and divine thought [as existing], and within whom are non- 
entity and entity; (11) in whom austere fervour (tapas), energizing, 
maintains ite highest action (vrata), in whom the ceremonial, faith,. 
the waters, and divino science sre comprehended ; (12) in whom 
earth, atmosphere, sky, fire, moon, sun, and wind are placed; (13) in 
whose body all the thirty-three gods are contained ;" (14) in whom 
the earliest Rishis, the Rik, the Siman, the Yajush, the earth, and the 
one Rishi reside; (15) that Purusha, in whom immortality and death 
are comprehended; who has the ocean within him as his veins; (16) 
that Skambha, of whom the four regions are the primeval arteries, and 
in whom sacrifice displays its energy. 17. They who know the divine 
essence (brahma) in Purusha, know Parameshthin. He who knows 
Parameshthin, and he who knows Prajipati—they who know the 
highest divine mystery (6r@Amana) know in consequence Skambha. 
18, Tell who is that Skambha of whom Vaigvanara (Agni) is the head, 
the Angirases the eye, and the Yatus (demons) are the limbs; (19) of 
whom they say divine knowledge (rahma) is the mouth, the Madhu- 
adi the tongue, and the Viraj tho udder; (20) from whom they 

© See Dr, Haug’s Essay on the sacred language of the Parsees, p. 233. 

4 Son of Prajiipati according to S'etap. Br. ai. 1, 6, 14, 18; gives sacrifice to 
Prajapsti, Taitt. 8. i. 6, 9, 2. See Comm. there, p. 914. 

445 Soo verses 20, 33, und 37 of A.V. x. 8, to be quoted below. 


© Tam indebted to Profeesor Anfrecht for an explanetion of this word, and an 
indication of some passages in which it is mentionod. In R.¥. i. 22, 8, and i. 167, 4, 
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hewed off the Bik verses, and cut off the Yajus; of whom the Sima 
versea are the hairs, and the Atharvangirases (i.¢, the Atharva-veda) 
the mouth.“ 21. Men regard the branch of nonentity, which is 
prominent, as if it were paramount; and inferior men, as many as 
worship thy branch, regard it as an entity. 22. Tell who is that 
Skambha in whom the Adityas, Rudras, and Vasus are contained, on 
whom the past, the future, and all worlds are supported; (28) whose 
treasure the thirty-three gods continually guard. Who now knows 
the treasure which ye guard, o gods? 24. Where the gods, the 
knowers of sacred science (Srahma), worship the highest divine essence 
(brakma) ;—the priest (Brahma) who knows these {gods] face to face 
will be a sage. 25. Mighty indeed are those gods who have sprang 
from nonentity. Men say that that nonentity is one, the highest, 
member of Skambha (compare y. 10, above). 26. Where Skambha 
generating, brought the Ancient (purdza) into existence, they con- 
sider that that Ancient is ome member of Skambha, (27) in whose 
members the thirty-three gods found their several bodies. Some 


the Asvins are gaid to have a honied whip, 42é@ madhnmat?, with which they are be- 
sought to sprinkle the worshippers, or their sacrifice. The Maruts are also said, in 
RV. i, 87, 8, and i, 168, 4, to have whips, though they are not said to be honied, 
In tho Nighantu, however, the sense of speech is escribed to Kaéd; and a mystical 
tignificotion is also assigned to the word madhz, honey, which Dadhyanch is said, 
116, 12, and i. 117, 22, to have made known to the Acvins. This ia explained 
iyaua on these two passages us meaning that he gave them a Brihmana reveal- 
ing the Madbuvidya ; and Mahidbara, on Vij. 8.7, 11, understands the Ausa madhue 
snati os roforring to this mystic lore. ‘This Madhukasl is celebrated at considerable 
length in A.V. ix. 1, where it is said that she “sprang from the sky, the earth, tho 
air, che sea, fire, and wind,” and that “ell creatures, worshipping her who dwells in 
immortality, rejoice in their hearts” (divas prithivyich antarikehat eamudriid agner 
vitid madhukava vi jajne | tam chiyited amritam vasiingin hridbhih prajah pratt 
nandanté sarviih). In verses 3, 10, she ia said to be the “brilliant grand-daughter 
of the Maruts” (Marutém ugr@ naptih), and in verse 4, to be the “mother of the 
Adityas, the daughter of the Vasus, the life of creatures, and tho centre of immor- 
tality” (mata "ditydngin duhitd Vasiondm pranah prajandm-amritasya nabhih), 

#1 Compare A.V. ix. 6, 1; “ He who clearly knows Brahma, of whom the mate- 
rials of sacrifice are the joints, the Rik-verses are the backbone, the Sima-verses the 
‘hairs, the Yajus is said to be the heart, and the oblation the covering” (yo vidyad 
Brahma parisishi yarya sambharah richo yasys aniikyam | simané yasya lomini 
yajur hidayam uchyate paristaranam id havih). 

20 ‘The nense of this verse is obscure, and it does not soem to be very closely con- 
nested cither with what precedes or with whet follows. I have adopted partly the 
rendering suggested by Professor Anfrecht, 
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possessora of sacred knowledge know those thirty-three gods, 28, 
Men know Hiranyagarbha* to be supreme and ineffable. Skembha 
in the beginning shed forth that gold (hiranya, out of which Hiranya- 
gorbha arose) in the midst of the world. 29. In Skambha are con- 
tained the worlds, austere fervour, and the ceremonial, Skambha, I 
clearly know thee to be contained entire in Indra, 30, In Indra are 
contained the worlds, austere fervour, and the ceremonial. Indra, 
I clearly know thee to be contained entire in Skambha. 381. (Tho 
worshipper) repeatedly invokes the [god who bears the one] name by 
the name [of the other god] before the sun, before the dawn.” When 
the Unborn first sprang into being, he attained to that independent 
dominion, than that which nothing higher has ever been. 82. Reve- 
rence be to that greatest Brahma, of whom the earth is the basis, the 
atmosphere the belly, who made the sky his head, (88) of whom the 
eun and the ever-renewed moon are the eye; who made Agni his 
mouth, (34) of whom the wind formed two of the vitul airs, and the 
Angirases the eye, who made the regions his organs of sense." 35. 
Skambha established both these {worlds}, earth and sky, the wide 
atmosphere, and the six vast regions; Skambha pervaded this entire 
universe. 36. Reverence to that greatest Brahma who, born from 
toil and austere fervour (apas), penetrated all the worlds, who mado 
soma for himself alone.™? 87. How is it that the wind does not 
rest? How is not the soul quiescent ? Why do not the waters, 
seeking after truth, ever repose? 38. The great being [ie] absorbed 
in austere fervour in the midst of the world, on the surface of the 
waters. To him all the gods are joimed, as the branches around the 
trank of a tree. 89. Say who is that Skambha to whom the gods, 
with hands, feet, voice, ear, eye, present continually an unlimited 
tribute. 40. By him darkness is dispelled ; he is free from evil; in 
him are all the three luminarics which reside in Prajapati. 41. He 


069 Bee above, p. 355. 

#9 The meaning of this, as suggested by Professor Aufrecht, is, that by invoking 
Indra, the worshipper really worships Skambha. 

47 ‘Compare Béhtlingk and Roth's Lexicon, vol. v. p. 1616, 4.9. prajnina. 

#7 Buch is the sense according to Both, a.v. kevala, 

4 Compare A.V. x. 8, 15.... “the great being in the midst of the world: to 
him the rulers of realms bring tribute” (mahed yaksham Shucanceya madhye taemai 
baliin rashtrabhyite bharanti). 
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who knows the golden reed standing in.the waters is the mysterious 
Prajapati.” 

T have been favoured with the following note on the subject of A.V. 
x. 7, by Professor Goldstiicker, whom I consulted es to the sense of 
verse 21 and the idea conveyed by the word Skambba, w which forms the 
subject of the hymn :— 

<6 The sense of skambha is, in my opinion, the same as that given in 
your Original Sanskrit Texts, vol. iv. pp. 17, 18—skambh and stambh 
‘being merely phonetic varieties of the same dhitu—and skambla, 
therefore, the same as stambha. It is the ‘fulcrum,’ and in the 
Atharva-veda hymns, x. 7 and 8, seems to mean the fulcrum of the 
whole world, in all its physical, religious, and other aspects. The 
object of the hymn being to inquire what this fulcrum is, from the 
answer given to the various questions it seems to follow that it is there 
imagined to be the primitive deity, or the primitive Veda, the word 
brahman in the neuter implying both. From this primitive Veda, not 
visibly but really (sat) existing, not only all the gods, worlds, religious 
Tites, ete. (verses 1, 2 ff, 19 ff.) were derived, but also the existing 
three Vedas (vy. 14) and the Atharvan were ‘fashioned’ (verse 20). 
This ekambha is, therefore, also jysshtham brahna (verses 24, 82, 33, 
84, 36,8, 1), and it has a corresponding preaval jyestham drahmanam 
{verse 17). Hence, while he who knows the (existing) Veda, has also 
a knowledge of Brubma,—he who knows Brahma and also Projapati, 
and (hence) possesses a knowledge of the prewval Brahmana portion 
(of the preeval Veda), may infer (anu) from such knowledge a know- 
ledge of the Skambha or that of the prewval Veda itself (verse 17). 
This pre. -val Veda is the ‘treasure’ which is kept by the gods only 
(verse 23); hence, the Atharva-veda priest (brahma), who has a know- 
ledge of those god-guardians of the premval Veda, has the knowledge 
{or, he who has such a knowledge, is a (true) Atharva-veda priest, 
verse 24). From this, then, it would likewise follow that the existing 


46 In the R.V, x. 95, 4, 6 (compare Nirukta, iff. 21), and S’atap. Br. xi. 5, 1,1, 
the word eaitasa has the sense of membrum virile, Are we to understand the word 
etasa (rced) in the same sense here, as denoting @ Linga? The words vetazo Airan- 
yayak are also found in R.V. iv, 68, 6: I behold the streams of butter (ghpita) ; 
in the midst of them is the golden reed (Airanyayo vetasah),” which the commentator 
interprets as meaning ap-sumbhavo 'gnir eaidyutah, the “fire of the lightning pro- 
duced in the serial waters.” 
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three Vedas are merely portions of the presval Veda, whence thoy 
were derived, or, to adhere to the metaphor, branches of that tree- 
fulcrum (compare verse 88); and, moreover, that while skambha ie the 
reality, these branch vedas are not the reality, though those who do not 
understand the Skambhe, may take them for such (verse 21). ‘Some 
people think that the existing branch (i.e. the existing Vedas—compare 
verse 20), which is not the reality (asat), is, as it were (iva), the 
highest (paramam) Veda ; on the other band, those (people) inferior 
(to the former), who believe that it is the reality (eat), worship thy 
branch (1.6. those lator Vedas). Here the word iva, in my opinion, 
implies that the jana& of the first half verse have still a doubt, and, 
therefore, do not identify both the premval and the existing Vedas; 
whereas, those peoplo introduced with ufo (uéa-u) are more ignorant in 
assuming for certain such an identity, and therefore proceed to a 
practical worehip of those Vedas.” 

I quote in addition some verses from the hymn next in order, 
AY. x. 8: 

Yo bhutan cha bhavyam che sarvam yas chadhitishthati | svar yasya 
cha kevalam tasmat jyeshthaya Brakmane namah | 2. Skambheneme vishta- 
bhite dyaus cha bhamis cha tishthatah | Skambhah ida sarvam atmanvad 
yat pranad nimishach cha yat....| 11. Yad eati patati yach cha tish- 
thatt pranad apranad nimishach cha yad bhuvat | tad dadhara prithivim 
visvarnpam tat sambhiya bhavaty cham eva | 12. Anantah vitatam 
ypurutra anantam antavach cha & samante | te nikapalas charati vichinvan 
vidvin bhitam uta bhavyam asya | 13. Prajapatié charati garbhe antar 
adpisyamano bahudha vi jayate | ardhena oifvam bhuvanat jajana yad 
aiya ardham katamak sa ketub....| 16. Yatah Stryah udeti astan 
yatra cha gachhati | tad ova manye ‘hain jyeshthan tad w natyeti kin- 
chana..+.{ 20. Yo vai te vidyad arent yabhyam nirmathyate vase | 
sa vidvan jyeshtham manycta sa vidyad brakmagam mahat .... | 
84. Yatra devascha manushyascha arah nabhav wva Sritah | apaii tua 
pushpom prichhami yatra ton mayaya hitam .... 37. Yo vidyat 
‘aitram vilatan yasminn otch prajah imah | sttram sitrasya yo vidyat ra 
ojdyad brakmagam mahat | 38. Vedahat satram vitatam yasminn otah 
projah imah | aatramk silrasyaha veda atho yad brahmanah mahat....| 
48. Pundarikam navadvarat tribhir guaebhir Goyitam | tasmin yad yak- 
sham d&tmanvat tad vai brahmavido viduh | 44. Akamo dhiro amyitah 

25 
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svayambhih rasena tripto na kutaéchanonad | tam eva vidvan na bibhaya 
mrityor dimanah dhtram ejarah yuodnam | 

“1, Reverence to that greatest Brahma who presides over the past, 
the future, the universe, and whose alone is the sky. 2. These two 
{worlda], the sky and the earth, exist, supported by Skambha. Skam- 
bha is all this which has soul, which breathes, which winks.... 11. 
That which moves, flies, stands, which has existed breathing, not 
breathing, and winking ; that omniform (entity) has established the 
earth; that, combined, is one only. 12. The infinite extended on 
many cides, the infinite and the finite all around,—these two the 
ruler of the sky proceeds discriminating, knowing the past and the 
future of this (universe). 18, (=Vaj. San. $1, 19) Prajapati moves 
within the womb. Though unsecn, he is born in many forms, With 
the half [of himself] he produced the whole world. What trace is 
there of the [other} half of hin?.... 16. I regard as the greatest 
That whence the sun rises, and That where he sets; That is not sur- 
passed by anything... 20. He who knows the two pieces of fire- 
wood from which wealth is rubbed out, he, so knowing, will under- 
stand that which is the greatest; he will know the great divine 
mystery (brahmana)....34. I ask thee regarding that flower of the 
waters, in which gods and men are fixed as spokes in the nave of a 
wheel,—where that was placed by [divine] skill (maya). ... 87. He 
who knows that extended thread on which these creatures are strung, 
who knows the thread of the thread,—he knowa that great divine 
mystery (Jrdhmana). 38. I know that extended thread on which 
these creatures are strung. I know the thread of the thread, and 
hence, too, that which is the great divine mystery.... 43. The 
‘poasessors of divine science (braima) know that being within the lotus 
with nine gates, which is enveloped by the three qualities (gunas)."* 
44. Knowing that soul (d¢man) calm, undecaying, young, free from 
desire, immortal, self-existent, satisfied with the essence, deficient in 
nothing, a man is not afraid of death.” 

Bome verses in the two preceding hymns speak of the highest, or 
greatest, Brahma, in whatever sense that term is to be understood. 

T.am unable to state whether Brahma in the sense of the supreme 


#8 Gee note ia p. 377. 
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Deity occurs elsewhere in the Atharva-veda, unless it be in the follow- 
ing passage (xi. 8, 30): yah apo yas cha devatah ya Virad Brah- 
mand saha | éartram Brahma pravisat éarire *dhi Prajapatih { 31. 
Saryas chakahur vatah pranam purushasya vi bhejire | athaayctaram 
Gtmanam devah prayachhann Agnaye | 82. Taemad vai vidvan purusham 
tdom Brahmeti manyate | saroGh hi asmin devatah gavo goshthe tviteate { 
“The waters, the gods, Viraj (feminine) with Brahma [entered into 
man], Brahma entered his body; Prajapati [presides] over his body, 
31, Siirya ocoupied the eye, and Vata the breath of the man. Then the 
gods gave his other soul to Agni. $2, Wherefore one who knows the 
man thinks, ‘this is Brahma ;’ for all the gods are in him, as cows in 
a cowhouse.” 

In the Vaj. Sen. xxiii. 47, we find the following words: kim svit 
Surya-samanh jyotih kim samudra-samanh sarah | .... 48. Brahma 
Sirya-samam jyotir dyauk samudra-samam sarah | “ What light is 
equal to the sun? What lake is equal to the sea?” To which the 
following verse gives the answer: ‘“ Brahms (neuter) is a light equal 
to the sun. The sky is a lake equal to the sea.” The commentator 
explains Brahma in this passage as standing either for the thres Vedas 
or the supreme Brahma. 

In Satap. Br. x. 6, 5, 9, it is stated in genealogy of teachers that 
“Tura Kavasheya sprang from Prajapati, and Prajapati from Brahma, 
who is self-existent” (Zurahk Kavasheyah Prajapateh Prajapatir Brah- 
manak | Brahma evayambhu). In another passage, already quoted, 
from the same work (; 7, 1, 1) Brahma (in the neuter), the self 
existent, is described as performing tapas, and as sacrificing himeelf, 
Tbid. x. 4,1,4, a verse is quoted from some hymn which begina, “T 
celebrate the one great imperishable Brahma who was and is to be” 
{“ Bhitam bhavishyat prastaumi mahad Brahmaikam aksharam”). 

Again, in the same work, xi. 3, 3, 1, the same being is represented 
as giving over other creatures, except the Brahmacharin, or religions 
student, to death (Brahma vat mrityave prajak prayachhat | tasmat 
brahmacharinam ova na prayachhat). And in xi. 2, 8, 1 ff., there is 
another text, which is interesting not merely as introducing Brahma, 
put as containing what is probably one of the oldest extant expositions 
of the conception of ndme and riya (name and form) as comprehending 
the whole of the phenomenal universe. These two words, as is well 
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known, became at a later period technical terms of the Vedanta philo- 
sophy. The passage runs as follows :~— 

Brahma vai idam agre aeit | tad devin aarijata |\tad devdn syish{va 
oshu lokeshu vydrohayad aeminn eva loke Agnim Vayum antarikshe divy 
ova Sttryam | 2. Atha ye atak atrdhvak lokas tad yak atah ardhvah 
dovatds teahu tah devatah vyarohayat sak { yatha ha eva ime dvirlokah 
ima$ cha devatak evam u ha eva te avirlokas tascha devatah yeshu tak 
dovatah vydrokayat | 3. Atha Brahma eva parardham agachhat | tat 
parardhan gated aikshata “katham no iman lokin pratyaveyam” ti | 
tad deabhyam eva pratyavaid ripena chaiva namna cha sah | yasya kasya 
cha nama asti tan nama | yasya u api nama nasti yad veda ripens 
“tdam ripam” iti tad rapam | etavad vai idam yavad ripam chaiva 
nama cha | 4. Te ha ete Brahmano makati abhve | sa yo ha ete Brahe 
mano mahati abhve veda mahad ha eva abhvam Bhavati | 5. Ts ha eto 
Brakmano mahati yakshe | sa yo ha ete Brahmano mahati yakshe veda 
mahad ha eva yaksham bhavati \ tayor anyataraj jydyo ripam eva | yad 
Ay api nama ripam eva tat | sa yo hy etayor jydyo veda jydyan ha tasmad 
Bhavati yasmaj jyayan bubhashati | martyah ha vat agre devah dsuk | 
4a yada eva te Brahmena apur atha amritah aauh | 2a yam manasak 
agharayati | mano vai riipam | manasd hi veda “idan rapam” iti | 
tena rapam dpnoti | atha yah vachah aghérayati | vag vai nama | vacka 
Wi nama grihaati | tena u ndma apnoti | etavad vai tdam sarvam yavad 
ripai chaiva nama cha | tat sarcam apnoti | sarcam vai akshayyam | 
stena u ha asya akshayyan sukpitam bhavaty akshayyo lokah | 

“1, In the beginning Brahma was this [universe]. He created gods, 
Having created gods, he placed them in these worlds, viz., in this world 
Agni, in *he atmosphere Vayu, and in the eky Sirya ; (2) and in the 
worlds which were yot higher he placed the gods who are still higher. 
*Such as are these visible worlds and these gods,—even such were those 
(higher) visible worlds in which he placed those (higher) gods, and such 
‘were those gods themselves. 3, Then Brahma proceeded to the higher 
sphere (parirddha—explained by the commentator to mean the Sutya- 
Joka, the most excellent, and the limit, of all the worlds). Having 
gone to that higher sphere, he considered ‘ How now can I pervade all 
these worlds?’ He then pervaded them with two things—with form 
and with name. Whatever has a name, that is name. And then that 
which has no name—that which he knows by ite form, that ‘such ia 
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its form ’—that is form. This [universe] is so muoh as is (ic. is co» 
extensive with) form and name. 4, These are the two great magni- 
tudes (abhvs) of Brahma, He fvho knows theso two great magnitudes 
of Brahma becomes himself a great magnitude. 5, These are the two 
great manifestations of Brahma. He who knows those two great mani- 
festations of Brahma becomes himself a great manifestation. Of these 
two one is the greater. viz., form; for whatever is name is aleo form, 
He who knows the greater of these two becomes greater than him than 
whom he wishes to become greater. 6. The gods were originally 
mortal, but when they were pervaded by Brahma they became im- 
mortal. By that which bo sends forth from his mind (mind is form ; 
for by mind he knows, ‘ This is form’)—by that, I say, he obtains form. 
And by that which he sends out from his voice (voice is name; for by 
voice he seizes name)—by that, I say, he obtains name. This universe 
is so much as is (¢.¢. is co-extensive with) form and name. All that he 
obtains. Now that all is undecaying. Hence he obtains undecaying 
merit, and an undecaying world.” 

Compare with this the passages of the Bythad Aranyaka Upanishad, 
which will be found at pp. 75 #f. and 165 #f. of Dr. Roer’s translation 
(Bibliotheca Indica, vol. ii, part 3), and the Mundake Upanishad, iii. 
2, 8, p. 164 of English version. 

Brahma is also mentioned in the following texts of the Taitt, Br. 
ii, 8, 8, 9 

Brahma devan ajanayat | Brakma viscam idam jagat | Brakmanah 
Kshatiram nirmitam | Brahma brakmanah atmand | antar asminn ime 
Tokih | 10. Antar visvam ida jagat | Brakmaiva bhatinam jyosh- 
tham | tena ko ’rhati aparddhitum | Brahman devas trayastriiéat. | 
Brahmann Indra-prajapatt | Brakman ha viva bhatani | navtoantab 
samahita | 

“Brahma generated the gods. Brahma [generated] this entire world. 
From Brahma the Kshattriya is formed. Brahma in his essence is 
the Brahman.” Within him are all these worlds, 10. Within him is 
this entire universe. It is Brahma who is the greatest of beings. Who 


0 Here there is an allusion to the other sense of brakma as devotion, the peculiar 
function of the Brahman caste, 

it « For,” says the commentator, “in the Brehman’s body the suprome Brahma 
is manifested.” 
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can vie with him? In Brahma the thirty-three gods,—in Brahma, Indra 
and Prajapati,—in Brahma all beings are contained, as in a ship.” 

Again, it is said (iii, 12, 3, 1, quoted above, p. 361, note): “Let us 
worship with oblations the first-born god, by whom the entire universe 
which exists is surrounded,—the self-existent Brahma, who is the 
supreme austere fervour (tapas). It is he who is son, he who is father, 
he who is mother. Tapas came into existence the first object.” Brahma 
is aleo mentioned in iii. 12, 9, 7 (where, however, he is described as 
coming into existence): vifvasrijah prathamah satram deata | sahasra- 
samam prasute nayantah | tato ha jajne bhuvanasya gopah | hiranmayak 
éakuntr Brahma nama } yena siryas tapati tejaseddhah .... | na aveda- 
vid manute tam brihatam | “The earliest creators of tho universe were 
engaged in a sacrifice for a thousand years... .Thenco sprang the 
protector of the world, the golden bird called Brahma, by whom the 
eun glows, kindled with flame .... No one ignorant of the Veda com- 
prehends that great being.” Compare Taitt. Br. ii. 8, 9, 6 (quoted 
above, p. 355), in which Brahma is said to be the forest and the tree 
out of which the worlds were constructed, and as the basis on which 
the creator took his stand when upholding the universe. 


(8) Prajapats. 


As I have observed above (p. 353), the word prajapati, “lord of 
creatures,” was originally employed as an epithet of Savitri and Soma, 
as it also was of Hiranyagarbha (R.V. v. 121,10). It afterwards, 
however, came to denote a separate deity, who appears in three places 
of the Rig-veda, x. 85, 43 (@ nah prajam janayatu Prajapatih) ; 
x. 169, .; x. 184, 1 (a sinchatu Prajapatih), as the bestower of 
progeny and cattle. This god is also mentioned in the Vajasaneyi 
Banhita, in a verse (xxxi. 19) which comes in after one in which the 
great Purusha is celebrated (see above, p. 373). The verse is as 
follows: Prajapatié charati garbhe antar ajdyamano bahudha vijayate | 
tasya yonim paripatyanis dhirds tasmin ha tasthur bhuvandnt viva | 
« Prajapati moves within the womb. Though he does not become born, 
he is yet born in many shapes. The wise behold his womb. In 
him all the worlds stand.” Another verse of the V.S. in which he 


78 The first half of this verse, as we have seen, is also found in the A.Y. x. 6, 18, 
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is referred to is this (xxxii. 5): ‘ Yasmaj jatamh na pura kinchanaiva 
yok ababhiva bhucanani viéva | Prajapatih projayd eatwraragas trint 
Jyottthsht sackate ea shodaéi | “‘ He before whom nothing was born, who 
pervades all worlds, Prajapati, rejoicing with his offspring, is joined 
with the three luminaries, as the sixteenth.” 

Prajapati is frequently alluded to in the Atharva-veda. Several of 
these passages have been already cited above, as x. 7, 7, 17, 40, 41; 
x. 8, 13, Some of the others which I have observed are the following: 
In xi. 3, 52, he is said to have formed thirty-three worlds out of the 
oblation of boiled rice (stasmad vat odanat trayastrinéatam lokan 
niramimita Prajapatih). In xi. 4, 12, he is identified with Praga, or 
breath (pranam ahuh Prajapatim). In xi. 5, 7, he is said, along with 
Parameshthin, to have been generated by the Brahmacbarin, or reli- 
gious student. In xi. 7, 8, he is declared to exist in the Uchhishfa, or 
remnant of the sacrifice. And in xix. 53, 8, 10, he is said to have 
been produced by Hala, or Time. Most of these passages will be 
quoted at length further on. It will be seen that in this Veda he is 
not generally regarded as the supreme or primal deity. 

On the subject of Prajapati, I have eleewhere (in vols. iii. 4; iv. 
19-24, and 47-51) brought together a considerable number of passages 
from the Satapatha Brahmana, of which I shall here only repeat the 
substance, adding any further references which I may have noticed as 
occurring elsewhere. Prajipati is sometimes identified with the uni- 
verse, and described (in the same way as Brahma, or entity, or non- 
entity are in other places) as having alone existed in the beginning, as 
the source out of which the creation was evolved, Sutap. Br. ii. 2, 4, 1; 
vii. 5, 2, 65°" xi. 5, 8, 1. (See vol. i. p. 24; vol. iii. p. 4; vol. iv. 
p. 24.) The same is the case in some other texts adduced by Professor 
‘Weber in his Ind. Stud. ix. 477 f., where, however, Vach is associated 
with Prajapati “as his companion in concert with whom, and through 


with tho different reading of adpifyamanah, “not being seen.” for ajayaminah, “not 
being born." ‘The second line runs thns in the A.V.: “With the helf he prodticed 
the whole world. But what trace is there of his [other] half?” 

0 Slatap. Br. vil. 6, 2,6: Prajapatir sat idam agre Gaid cha} eva | so’ kimayata 
+ annaih erijeye prajayeya” iti 00 pranebhysh ova adhi padiin niramimite manarap 
purushais chakshusho "doom prinkd gat drotrad avith ocho ‘jam | tad yad endin 
prinethyo’dhi niramimita taxmad Ghuh “prandh paiavah” iti | mano vat priganam 
(prathamam | tad yad manasah purvehain iraminite taenid Zhu “purusheh prom 
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avhom, he completes his work of creation.” Thus it is said in the 
Kathake, xii. 6 (and xxvii. 1): Prajapatir vai idam dutt | tasya Fag 
dvittya dstt | tam mithunam samabhavat | 3a garbham adhatta | sd 
asmad apakramat | #4 imab prajah asrijata | sa Prajapatin ova punah 
pravigat | “ Prajapati was this universe. ich was a secoud to him. 
He associated sexually with her; she became pregnant; she departed 
from him; she produced these creatures; she again entered into Prajii- 
pati.” Again, in the Panchaviméa Br, xx. 14, 2, we are told: ‘‘Prajd- 
patir vai idam ekah dstt | tasya vag eva evam dsid vag duitiyd | aa 
aikshata ‘imam eva Vacham visrijai | iyam vai idam sarvam vibkavantt 
eshyati’” iti | sa vdcham eyasp sate | 34 idam sarvaih vibhavantt ait | sa 
ardlva udatanod yatha apam dhara santata evam | “ Prajapati alone 
was this universe. He had Vach too as his own, as a second to 
him. He considered ‘Let me send forth this Vich. She will traverse 
and pervade all this” He sent her forth: she traversed and per- 
vaded all this: she extended aloft, diffused like a stream of water.” 
In other texts of the Satap. Br., however, Prajipati is not represented 
as the source of creation, but only as one of the subsequent and sub- 
ordinate agente, created by the gods, vi. 1, 1, 5 (vol. iv. of this work, 
p. 19 £.), or as springing out of an egg generated by the primeval 
waters, xi. 1, 6, 1ff. (vol. iv. 21f.). He is elsewhere said to have 
offered sacrifice in order to produce the creation, ii, 4, 4, 1 (vol. iv. 
24), and to have been himself half mortal and half immortal, x. 1, 3, 
2; x. 1, 4, 1 (vol. iv. p. 47), mortal in his body, but immortal in his 
breath, and to have performed ¢apas for a thousand years, to get rid 
of ein or anffering, papman, x. 4, 4, 1 (vol. iv. 51). 





thamah padinain viryavattamah” iti | mano vai sarve pranah | manasi hi sarve 
priinih pratiah{hitah | tad yad manasa purushain niramimita tarmad ahuh “ pure 
thah earce padavah” iti purushyarya hy eva ete sarve bhavanti | “Prajipati alone 
‘was at first this [universe]. He desired, “ May I create food, and become repro- 
duced.’ We fashioned animals from his breaths, a man from his soul, a horse from 
hia oye, a cow from his breath, a shoep from his ear,» goat from his voice, Inus- 
much es he created these (animals) from his breaths, they say that ‘the breaths aro 
the animals.’ The soul (manas) is the first of the breaths; and since he fashioned. 
man from his soul, they sey that ‘man is the first and strongest of animals.” The sou) 
is all the breaths, for they are all supported in it. Sinco then he fashioned man from 
his soul, they say, ‘man is all the animals," for they are all his.” 

‘#0 T observe that Professor Weber speaks here of the wators (fpah), the non- 
existent (ssa), and Brahman a5 each denoting primeval matter (Urmaterie), 
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Prajapati may thus be said to have two characters, which, however, 
‘are not not kept distinct in the Brabmana. On the one hand, he is 
the regult of one of the efforts of the Indian intellect to conceive and 
express the idea of deity in the abstract, as the great first cause of all 
things; while, on the other band, he is sometimes described as only a 
secondary and subordinate divinity, and even treated as only one of the 
thirty-three deities (as in Satap. Br. xi. 6, 8, 5. See above, p. 11; 
and Bihtlingk and Roth’s Lexicon, s.v. Prajipati). In the Bréhmana 
itself (xiv. 1, 2, 18) we have the following text, which expresses two 
different aspects under which the god was regarded, though, perhaps, 
these are not identical with the two points of view which I have 
stated :—Prajapatir odt eho yajno bhavati | ubhayamh vai etat Praja- 
patir niruktas cha aniruktascha parimites cha aparimitas cha} tad yad 
yajusha. karoti yad eva asya niruktam parimitah rapam tad asya tena 
samslarott | atha yat tashnvn yad eva asya aniruktam aparimitan 
ripam tad asya tena sanskaroti | ‘ Prajipati is this sacrifice. Prae 
japati is both of these two things, declared and undeclared, limited 
and unlimited. Whatever he (thc priest) does with the Yajus text, 
with that he consecrates that form of Prajipati which is declared and 
limited. Aud what he (the priest) does silently, with that he con 
seorates the form of Prajapati, which is undeclared and unlimited.” 
Compare the Maitri Upanishad, vi. 3 (p. 83 of Professor Cowell’s 
ed.)}: dve viva Brakmano ripe mirtam cha amirtam cha | yan mirtai 
tad asatyam | yad amirtam tat satyom | “There are two forms of 
Brahma, the embodied and the unembodied. The former is unreal, 
the latter real.’? 


(9) Prana. 


A great variety of other deities, of the most heterogeneous character, 
are celebrated in the Atharva-veda as the posscssors of divine power. 
Though scarcely to be regarded as instances of an abstract conception 
of the deity, the representations of these gods may be adduced here aa 
illustrations of the later stages of the luxuriant and multiform Vedio 
mythology and speculation, Ono of these deities is Prana, life or 
breath, to whom a hymn (zi. 4) is dedicated, of which the following 
is a specimen. In some verses he seems to be identified with Pare 
janya (see above, pp. 140 f.):— | 
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1, Prdndya namo yasya sarvam idath vate | yo bhatah sarvasyetvaro 
yatmin sorvam pratishthitam | 2. Namas te Prana kranddya namas to 
stanaysinace | namas te Prone vidyute namas te Praga carshate | 8. Yat 
Prdnah stanayttnund abkikrandats oshadhth (compere A.V. viii. 7, 21) | 
pravlyants garbhin dadhate atho bahvir vi jayante | 4. Yat Pranah 
ritay agate abhikrandati oshadhth | sarcam tada pramodate yat kincha 
Bhamyam adhi | 5. Yada Prano abhyavarshad varshena prithivtm 
makin | pasavas tat pra modante “ maho vai no bhavishyati”” | 6. Abhi- 
orishtah oshadhayah Pranena samavadiran | “ dyur vai nah pratitarah 
sarvdh nak surabhir akab” | 7. Namas te astu ayate namo stu pardyate | 
namas te Prana tishthate astndyota te namah | 9. Ya te Prana priya 
tanar ya te Prana preyast | atho yad bheshajam tava tasya no dhehi 
fivase | 10. Pranah prajah anu vaste pita putram iva priyam | Prapo he 
sarvasyesvaro yach cha pranati yack cha nah | 11. Prano mritywh 
Pragas tekma Pranom devah updsate | Prano ha satyavadinam uttame 
doko @ dadhat | 12. Prano Virat Prono Deshtrt Pranam sarve upasate | 
Prano ha siryas chandramah Pranam ahuh Prajapatin |... . 15. 
Pranam ahur Matarisvanam Vato ha Pranah uchyate | Prane ha bhatam 
bhavyam cha Prane sarvam pratishthitam | 16. Atharvantr angirastr 
daivir manushyajah uta | ochadhayah prajayante yada team Prana jin- 
cast |.... 18. Yas te Prana idam veda yasmims chasi pratishthitah | 
earve tasmai balim hardn amushmin loke uttame | 19. Yatha Prana 
balihpitas tublyath sarvah prajah imah | eva tasmas balim hardn yas tvd 
Srtnavat eusravah | 

“ Reverence to Pripa, to whom this universe is subject, who has 
become the lord of all, on whom all is supported. 2, Reverence, Prana, 
to thy shout, to thy thunder, to thy lightning, and to thyself when 
thou rainest. 8. When Prana calls aloud to the plants with thunder, 
they are impregnated, they conceive, they produce abundantly. 4. 
‘When the season has strived, and Prana calls aloud to the plants, then 
everything rejoices, which is upon the earth (compare R.Y. v. 83, 10, 
above, p. 140). 5. When Prana has watered the great earth with rain, 
then the beasts rejoice, and [think] that they shall have strength. 6. 
‘When watered by Prina, the plants burst forth [saying], ‘Thou hast 
prolonged our life, thou hast made us all fragrant.” 7. Reverence to 
theo, Préna, coming, and to thee going, and to thee standing, and to 
thee sitting .... 9. Communicate to us thy dear form, thy dearest, 
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with thy healing power, that we may live. 10. Prine clothes the 
creatures, as a father his dear son, Prapa is the lord of all, both of 
what breathes and what does not breathe. 11. Prana is death, Prana 
is fover. The gods worship Prine. Prins places the truth-epeaker in 
the highest world. 12. Prana is Virdj, Prina is Deshtri. All worship 
Prine. Praga issunand moon. They call Prajipati Prina.... 15. 
‘They call Matariévan Prana; the Wind is called Prine. The past, 
the future, everything is supported upon Prana. 16. The plants of 
Atharvan, of Angiras, of the gods, and of men, grow when thou, 
Prina, quickenest .... 18. Whoever, o Priga, knows this [truth] 
regarding thee, and on what thou art supported—all will offer him 
tribute in that highest world. 19. As, o Prana, all these creatures 
offer thee tribute, so shall they offer tribute in that highest world to 
him who hears thee with willing ears.’” 


(10) Rohita. 


Rohita, probably a form of the Fire and of the Sun (though he is 
also distinguished, in the hyma I am about to quote, from both these 
gods), is another deity who is highly celebrated in the Atharva-veda, 
where one bymn (xiii. 1) and parts of others are appropriated to his 
honour. The following are some of the verses in which his power is 
described, xiii. 1, 6:— 

6. Rohito dyava-prithivt jajana tatra tantum Parameshtht tatana | 
tatra Siériye Ajah Fkapado adyimhad dydva-prithiot balena | 7. Rohito 
dydvd-prithiot adpihat tena svah stabhitam tena nakah | tenantarikehamh 
wimitd rdjamet tena devdh amritateam avindan | 13. Rohito yajnasya 
janita mukhat cha Rohitaya vacha érotrena manasa juhomi | Rohitim 
devah yanti sumanasyamandh | .... 14. Rokito yajnam vyadadhad 
Viseakarmane tasmat tejamnsi upa ma imany dguh |... . 25. Yo Rohito 
vpithabhae tigmasringah pari Agnim part Saryam babhave | yo vishta- 
dbhnati prithicin divah cha tasmad devah adhi srishtih srijante | 26. 
Rohito divam aruhad mahatah pari ornavdt | sarvak ruroha Rohito 
ruhah | 37. Rokite dyava-prithiot adhi srite vasyjiti gyjiti{.... 65. 
Sa yajnah prathamo bhato Bhavyo ajdyate | tasmad ha jane ida sarvam 
yat Kincha idam otrochate Rohitena richina "bhritam | 

* Rohita produced heaven end earth there Parameshthin stretched 
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the cord. There Aja Ekap&da was sustained. He established heaven 
and earth by his force. 7. Rohita established heaven and earth; by 
him the sky was supported, by him the heaven. By him the atmo- 
aphere, by him the regions were meted out. Through him the gods 
obtained immortality. 13, Rohita is the generator, and the mouth of 
sacrifice. To Hobita I offer my oblation with voice, ear, and mind. 
To Rohita the gods resort with gladness.... 14. Rohita offered a 
sacrifice to Visvakarman. From it these fires have reached me. .... 
25. The gods frame creations out of that Rohita who is a eharp- 
horned bull, who surpasses Agui and Sirya, who props up the earth 
and the sky. 26. Rohita ascended the sky from the great ocean; he 
aacended all ascents.*! $7. In Rohita, who is the conqueror of wealth 
and cows... the heaven and earth are sustained.... 55. He first 
became the sacrifice, both past ond future. From him sprang sll this 
whatever there is which shines, developed by Rohita, the rishi.” 

In the second hymn of the same book, in which the sun is celebrated, 
Rohita is also named in the following verses :— 

39. Rohitah kalo abhavad Rohito’gre Prajapatih | Rokito yajnanam 
mukhats Rohitak svar abharat | 40. Rokito loko abkacad Rohito'tyatapad 
divam | Rohito rasmibhir bhimim samudram anu sat charat | 41. 
Sarvah disah samacharad Rohito ’dhipatir divah | divam samudram ad 
bhamim sarvam bhitam vi rakshati | 

39, Rohita became Time; Rohita formerly became Prajapati. 
Rohita is the mouth of sacrifices. Rohita produced the sky. 40. 
Rohita became the world; Rohita shone beyond the sky; Rohita 
traversed the earth and ocean with his rays, 41. Robita traversed all 
the regions. Robita is the ruler of the sky. He preserves heaven, 
oovan, and earth—whatever exists.” 

And yet the gods are eaid to have generated Rohita (A.V. xiii. 
8, 23: yad Rohitam ajanayanta devah). 


(11) Uchhishta, 
In the hymn which follows divine power is ascribed to the remains 
of the sacrifice (Uchhishta) : 
A.V. xi. 7,1: Uchhishte nama rapa cha uohhishte lohah ahiteh | 


et Hero, as well aa in verses 8 and 9, there is s play on the connection of Robita 
swith the root, ruA, to *aecoud,” or “ grow.” 
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wechhishte Indra$ cha Agnif cha visoam antah samahitam | 2. Uchhishte 
dyava-prithiot cifeam bhitam samakitam | dpah samudrak Uchhishte 
chandramah vdtah ahitah | 3. Sann Uchhishte asaié chobhau myityur 
vdjah Prajapatih |....4.... Brahma viévasrijo dasa | nabhim iva 
sarvatas chakram Uchhishte devatah sritah | ....14. Nava bhamih 
sanudrak Uchhishtedhi Sritah divah | & suryo bhati Uchhishte ahoratre 
api tan mayi | 15. Upahavyam Vishavantam ye cha yajnah guha hitah | 
bidhartti Bharta vigvasya Uohhishto janituh pita | 16. Pita janitur 
Uehhieh{o asoh pautrak pitamahah | sa kehiyati vigvasya téano vpisha 
bhimyam atighnyah | 17. Ritah satyam tapo rasktram éramo dharmag 
cha karma cha | bhutam Bhavishyad Uchhishte otryam lakshmir balara 
Bale |... 20. Ardhamasas cha masascha Grtavah yitubhih saka , 
Uchhiahte ghoshantr Gpak stanayitnuh srutir maki | sorkarah sikatah 
asmanah oshadhayo virudhas tring | 21, Abhrant vidyuto varsham 
Uchhishte samsrita rita |... . 23. Yack cha pranati pranena yach cha 
pasyati chakshusha | Uchhishtaj jajnire sarce divi devah divisritak | 24. 
Richak samani chhandatisi purdnah yajusha eaha | Uohhishtaj—| 25. 
Prandpanau chakshuk érotram akshitis cha kshitis cha ya | Uchhishtaj—| 
26, Anandah modah pramudo abhimoda-mudag cha yo | Uchhishtaj—| 
27, Devih pitaro manushyah gandharvaprarasas cha ye | Uohhishtay | 
“In the Uchhishta (remains of the sacrifice) are contained name, 
form," the world, Indra and Agni, the universe, (2) heaven and earth, 
all that exists, the waters, the sea, the moon, and tho wind. 3. In 
the Uchhishta are both the existent and the non-existent (san, asang 
cha, masculine), death, food (or strength), Prajapati .... 4. Brahma, 
the ten creators of all things, the gods, are fixed on all sides to the 
Uchhishta as [the spokes] of a wheel to the nave.” So, too, the Rik, 
Saman, Yajus, the hymns, tho different sorts of sacrifices, and parts of 
the ceremonial, etc. are comprehended in it (verses 5-13), “14, 
Nine earths, oceans, skies, are contained in the Uchhishta. The sun 
shines in the Uchhishta, and in mo the Uchhishta are day and night. 
16. The Uchhishta (masculine), the sustainer of the universe, the 
father of the generator, upholds the Upahavya, the Vishiivat, and 


#82 See verse 12 of the hymn to Purushs, A.V. x. 2, above. 

85 Are these the ten Maharshis mentioned by Manu, i. 84£2 In A.V. xi. 1, 1,3, 
mention ia made of the seven Rishis, the makers of ali things (bhiita-hyitah), See 
also A.V. sii, 1, 39; and the lat vol. of this work, pp. 37 and 41, notes, 


$98 ANUMATI. 


the sacrifices which are secretly presented. 16. The Uchhishta, the 
father of the generator, the grandson of spirit (aew), the primeval 
parent, the lord of the universe, the bull, dwells triumphant (?) on the 
earth. 17. Ceremonial, truth, rigorous abstraction, dominion, effort, 
righteousness and works, past, future, strength, prosperity, force, 
reside in the Uchhishta, which is force (compare x. 7, 1, above). 
20, In the Uchhishta are embraced the resounding waters, thunder, 
the great éruti, pebbles, sand, stones, plants, grass, (21) clouds, light- 
nings, rain. 28. From the Uchhishta sprang whatever breathes and 
sees, With all the celestial gods, (24) the Rich and Saman verses, 
metres, Purfigas, and Yajue, two of the vital aire (prana and apana), 
the eye, the ear, imperishebleneas, perishablenees, (26) pleasures, en~ 
joyments, (27) the Fathers, men, Gandharvas, and Apsarases.” (Com- 
pare A.V. xi. 3, 21.) 


(12) Sacrificial Implements, sto. eto. 


Similar divine powers are ascribed to different sacrificial ladles in 
A.V. xviii. 4,5: “The Juha has established the sky, the Upabhrit 
the atmosphere, and the Dhruyd the stable earth” (Juhar dadhara 
dydm upabhyid antariksham dhruvd dadhara prithivim pratishtham). In 
R.Y. vi. 51, 8, it is said of namas, “adoration,” that it has supported 
the earth and the sky, and rules the gods” (namo dadhara prithivim 
uta dydm | namo devebhyo namah tée esham). See also A.V. iv. 35, 
8-6, where the odana oblation is said to support heaven and earth, 
etc,; A.V. xix. 32, 9, where a similar power is ascribed to the sacri- 
ficial grass; and A.V. x. 10, 4, 26, 30, 34, where wonderful attributes 
are predicated of the Vasa (cow), 


(18) Asumati. 


In a hymn to Anumati (according to Professor Roth the goddess of 
good will, as well as of procreation), A.V. vii. 20, she is thus identi- 
fied with all things (verse 6): “‘Anumati was all this [universe], 
whatever stands or walks, and everything that moves, May we, o 
goddess, enjoy thy benevolence; for thou, Anumati, dost favour us” 
(anumatif sarcam tdam babhiva yat tishthatt charati yad u cha vidoam 
Gati | tasyte te devi eumatan syama Anumate anu hi mathsaso nah). 
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(14) The Oz, or Kettle. 


In A.V. iv. 11, 1, @ divine power is ascribed to the “Ox,” which, 
however, Professor Aufrecht thinks can only be regarded as a meta- 
phorical ox, as it has an udder (verse 4), and gives milk; and ho 
supposes a kettle with four legs, the Gharma, to be intended. As that, 
vessel was used for boiling milk and other materials for sacrificial 
purposes, the allusions in this hymn to milk become intelligible; and 
possibly the four-legged kettle may, by its form, have suggested tho 
figure of an ox. 

1, Anagvdn dadhara prithivtm uta dyam anadvén dadhara wru antar- 
thsham \ anadvan dadhara pradigah shad urvir anadvan viseam bhuva- 
nam & viveia | 2. Anadvan Indro sa pasubhyo vt chashte trayan sakro ot 
mimtte adhoanah | bhitam dhavishyad bhuvand duhdnah sarva devanai 
charati eratani | 3. Indro jato manuahyeshu antar gharmas taptos 
charati bosuchanak |....5. Yasya nese yajnapatir na yajno na asya 
data tée na pratigrahita | yo visvajid visvabhrid visvakarma gharmath no 
brite katamas chatushpat | 

“The ox has established the earth and the sky; the ox has esta- 
blished the broad atmosphere; the ox has established the six vast 
regions; the ox has pervaded the entire universe. 2, The ox is Indra. 
He watches over the beasts. As Sukra (or mighty) he measures the 
threefold paths. Milking out the worlds, whatever has been or shall 
be, he performa all the functions of the gods. 8, Being born as Indra 
among men, the kindled and glowing kettle works... . 5, That which 
neither the lord of the sacrifice nor the sacrifice rules, which neither the 
giver nor the receiver rules, which is all-conquering, all-supporting, 
and all-working,—declare to us the kettle, what quadruped it is,”” 


(15) The Brahmacharin. 


The hymn to be next quoted ascribes very astonishing powers to the 
Brahmachdrin, or religious afident. Some parts of it are obscure, but 
the translation I give, though imperfect, will convey some idea of the 
contents :-—— 

AY. xi. 5,1: Brahmachart tehnaté charats rodast ubhe tasmin devah 
sammanaso Bhavants | se dadhara prithiotm diva cha oa ackaryamh 
tapasé pipartti | 2. Brakmacharigam pitaro devajanah prithag devak 
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anusafiyanti sarve | gandharvah enam anvayan trayastriméat trigatab 
ahateahasrah | sarvdn sa devin tapas piparti | 3. Acharyah upanaya- 
mina brahmachdvinain krinute garbhe antah | tah ratris tierab udare 
dibharti tam jatam drashtum abhisamiyanti devth | 4. Iyath samit prithivt 
dyaur dvitiya utdntariksham samidha prinati \ brakmachari samidha 
mekhalayd sramena lokdins tapasd piparté | 5. Parvo jato Brahmago 
brahmachart gharmam vasdnas tapasodatishthat | tasmaj jalam brah- 
manam Brahma jyeshtham devas oha sarve amritena sikam | 6. Brah- 
machart oti samidha samiddhah karshnath vasdno dikshito dirghaimasruh | 
aa sadyah ti pircasmad uttarah samudram lohan sangribhya muhur 
Gchartkrat | 7. Brahmackart janayan brakma apo lokam Prajapatin 
Parameshthinats Virdjam | garbho bhatva amyitasya yondv Indro ha 
Shited asurams tatarda | 8, Acharyas tataksha nabhasi ubhe ime urvt 
gambhire prithiviia divam cha | te rakshati tapasd brahmachari tasmin 
devah sammanaso bhavanti | 9. Imam bhimim prithivim brakmachart 
bhiksham a jabhara prathamo divam cha | te kritvd samidhav upaste tayor 
arpita bhuvanani vigva | 10. Arcdg anyah paro anyo divasprishthad 
guha nidht nihitew brakmanasya | tau rakshati tapasa brakmachart tat 
kevalan krinute brahma vidvin | 16. Acharyo brakmachart brahmachart 
Prajapatit | Prajapatir vi rajati virad Indro ’Bhavad vaét | 17. Brak- 
macharyena tapasd raja rashtram vt rakshati | dcharyo brakmacharyena 
brakmacharinam ichhate | 18. Brakmacharyena kanya yuvanam vindate 
pati | anadvan bramacharyena abvo ghasam jigishati | 19. Brakmacha- 
ryena tapasd devak mrityum apdghnata | Indro ha brahmacharyena deve- 
Bhyah svar abharat | 20. Oshadhayo bhatabhavyam ahoratre vanaspatih | 
samwatsarah saha ritubhis te jatah brahmacharinah | 21, Parthivah 
divyah paiavah dranyah gramyas cha ys | apakshah pakshinas cha ye ta 
jata,) brahmacharinah | 22. Prithak sarve prajapatyah pranin dtmasu 
bibhkrati | tan sarvdn brahma rakshati brakmacharini abkpitam ... . 26, 
Tans kalpayad brahmachdrt salilasya prishthe tapo 'tishthat tapyamanah 
samudre | 

“The Brahmachirin works, quickenislg both worlds, The gods are 
joyful in hin. Ho has established the earth and the sky. Ho eatie- 
fies his achirya (religious teacher) by tapos. 2. The Fathers, the 
heavenly hosts, all the gods separately, follow after him, with the 6383 
Gandharvas. He satisfies all the gods by tapas. 3. The acharya, adopt- 
ing him as a disciple, makes him a Brahmachirin even in the womb, 
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and supports him in the belly for three nights. When he is born the 
gods assemble to see him. 4. This piece of fuel is the earth (compare 
verse 9), the second is the sky, and he satisfies the air with fuel. 
The brahmachérin satisfies the worlds with fuel, with a girdle, with 
exertion, with tapas. 5. Born before Brahma, the Brahmacharin arose 
through tapas, clothed with heat. From him was produced divine 
knowledge (brahmana), the highest Brabma,* and all the gods, 
together with immortality. 6. The Brahmacharin advances, lighted 
up by fuel, clothed in a black antelope’s skin, consecrated, long-bearded. 
He moves straightway from the eastern to the northern occan, com- 
pressing the worlds, and again expanding them. 7, The Brahmachérin, 
generating divine science, the waters, the world, Prajapati, Paramesh- 
thin, Virij, having become an embryo in the womb of immortality, 
having become Indra, crushed the Asuras, 8. The Acharya has cou- 
structed both these spheres, broad and deep, the carth and the sky. 
The Brahmachirin preserves them by tapas. In him the gods are 
joyful. 9. It was the Brahmacharin who first produced this broad 
earth and the sky as an alms. Making them two pieces of fuel (com- 
pore verse 4), he worships. In them all creatures ara contained. 10. 
‘The two receptacles of divine knowledge are secretly deposited, the one 
on this side, the other beyond the surface of the sky. The Brabma- 
chérin guards them by tapas. Wise, he appropriates that divine 
knowledge as his exclusive portion... . 16. The Brahmachirin is the 
Acharya, the Brahmacharin is Projapati; Prajapati shines (vi rdjati) ; 
the shining (Viraj) became Indra, the powerful. 17. Through self. 
restraint and tapas a king protects his dominions. Through self 
restraint an Acharya seeks after a Brahmachérin. 18, By eelf-restraint 
a damsel obtains a young man as her husband. By self-restraint an 
ox and a horse seek to gain fodder. 19, By self-restraint and tapas 
the gods destroyed death. By self-restraint Indra acquired heaven 


. 
#6 Seq Advalayana’s Gribye Sitras, ed. Stenzler, pp. 12 ff. where the initiation of 
the Brahmacharin, or religious student, is described. Part of the coromony is that he 
throws fuel (semidh) on the fire, which ho invokes with texte. This ritual is pro- 
bubly alluded to in the kyma before us, The Brahmachirin is also mentioned in 
R,V. x. 109, 6, where he said to be one member of the gods (ss deviiniim bhavatt 
vkam angam). 
%6 ‘The words brahma jyeshtham, employed in A.V. x. 7, 82 #., and x. 8, 1, appear 
to designate a personal boing (sce above). The same may be the case here, 
6 
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from [or for} the gods. 20. Plants, whatever has been, whatever ehall 
be, day and night, trees, the year, with the seasons, have been pro- 
duced from the Brabmachirin. 21. Terrestrial and aelestial beings, 
beasts, both wild and tame, creatures without wings and winged, have 
been produced from the Brahmacharin. 22, All creatures which have 
sprung from Prajapati have breath separately in themselves; all of 
these are preserved by divine knowledge (4rahma), which is produced 
in the Brahmacharin . . . . 26. These things the Brahmacharin formed ; 
on the surface of the water he stood performing tapas in the sea.’? 

The Tuitt. Br, iii. 10, 11, 8, tells a story illustrative of the great 
virtue ascribed to brahmacharyya, or religious self-restraint :— 

Bharadvaje ha tribhir ayurbhir brahmacharyam uvisa | tam ha jirnite 
sthaviram sayanam Indrak upavrajya wvdcha ‘* Bharadvaja yat te 
chaturtham ayur dadyam kim etena kuryah” iti | “brahmacharyam 
eve enena chareyam” iti ha wicha | tam ha girirtpan avijuatan iva 
darsaydnchakire | teshain ha ekaikasmad mushtim adade | sa ha uvicha 
“ Bharadvaja” ity dmantrya “vedak vai ete | anantah vat vedah | etad 
vai etais tribhir dyurbhir anvavochathas | atha te ttarad ananalktam eve | 
eli imam vtddhi | ayam vat sarcavidya” its | 

“Bharadvaja practised brahmacharyya during threo lives. Indra, 
approaching him when he was lying decayed and old, said: ‘ Bharad- 
vaja, if I give thee a fourth life, what wilt thou do with it?’ 
He answered: ‘I will use it only to practise brahmacharyya.’ He 
showed him three objects, as it were unknown, in the shape of moun- 
tains. From each of these he took a handful. He said, addressing 
him: ‘Bharadvaja, these are the Vedas; the Vedas are infinite. This 
is what thou hast recited during these three lives. But other things 
have remained undeclared by thee. Now learn thia (Agni Savitra). 
This is universal knowledge.’ ” 

(16) Kama. 

We have already seen above, that in 'R.V. x, 129, 4, desire is said 
to have beon the first movement that arose in the One after it had 
come into life through the power of fervour or abstraction. This 
Kama, or desire, not of sexual enjoyment, but of good in general, is 
celebrated in the following curious hymn (A.V. ix. 2) as a great power 

3% Compare A.V. x. 7, 28, quoted above, 
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superior to all the gods; and is supplicated for deliverance from 
enemies. Desire, as the firet step towards its own fulfilment, must be 
considered as, here identified with successful desire, or with some 
deity regarded es the inspirer and accomplisher of the wishes of his 
votaries :—*7 

1. Sapaina-hanam rishabham ghritena Kamam sikehamt havisha 
Gjyena | nichaih sapatndn mama paédaya tvam abhishtuto mahatd vtr- 
yen | 2. Yad me manaso na priyam na chakshusho yan me babhasti?™ 
nabhinandati | tad dushshoapynam pratimunchimi sapatne Kamar stutva 
ud aham bhideyam | 3. Dushshapnyam Kama duritam cha Kama apra- 


2 In ALY, iii. 29, 7, some light is thrown upon the process by which Kama 
camo to be regarded as a deity. We there read: “ Who hath given this, and to 
whom? Kama has given it to Kama (i.c. the inspirer, or fulfiller, of desire, has 
given it to desire), Kima is the giver (ie. the inspirer, or fulGller, of desire) ; 
‘Kama is the receiver. Kame has entered iato the ocean. Through Kama I receive 
theo, Kama, this is thino” (hah dat kasmai adat kimah kitmaya adat | Kimo data 
kamah pratigrahita Kamah samudram & vivesa | kamena toG pratigriiadni ama etat 
te). This verse is, I find, quoted by Mr. Colebrooke, Mis, Ess, i, 210, as a text 
forming part of the Indian marriage ritual. Seo also Tait. Br. ii. 2, 5, 5f The 
allusion here made to Kama entering the ocean recalls the fact that Agni is often said 
ed from or exist in the waters (R.V. x. 2, 7; x. 51, 8; x. 91, 6; A.V. 
21,1). And in ALY, iti, 21, 4, Kama is distinctly identified with Agni: 
“The god (Agni), who is omnivorous, whom they call Kime, whom they cull the 
giver and the receivor, whe is wise, strong, pre-eminent, unconquoruble ;—to these 
Agnis let this oblation be offered” (yo devo vigvad yam u kamam ahur yam ditaram 
pratigrihnantam huh | yo dhirah sakrah paribhiir adabhyce tebhyo agnibhyo hutam 
arto elat). See also 8.V. ii. 1060 (=A.Y, vi. 86, 3; Vaj. Sanh, xii. 117) agnth 
priyeshu Ghana kimo bhitarya bhavyasya | easivid eko virdjati |“ Agni, Kama, 
the one monarch of things past and future, shines in his doar abodes.” See also Taitt, 
Sanh. ii. 2 3,1, Agnaye Kiimiya “To Agni Kama, etc.” Soe also the passages 
cited by Professor Wober, Ind. Stud. v. 225, f. In some parts of the hymn before 
us, (A.V. ix. 2) the same identification of Kama with Agni appears to be made, 
‘Thus in v. 1, Karaa, and in v. 8, Kira and other gods, are said to be worshipped 
with butter, an oblation especially appropriate to Agni. In wy. 4 and 9, Agni is 
called upon to bura the dwellings of the worshipper’s onemies, whom Kama had just 
‘been dosought to destroy, Again, in v. 26, the auspicious boilies, or manifestations 
(tanoah) of Kama are roforred to, just aa thoso of Agni are in other hymns (as R.V. 
3. 16, 4: A.V. xviii. 4, 10; comp. Vaj. 8. xvi. 2). On the other hand, however, 
Agni is specified separately from Kama in v. 6; and in v. 24, Kama is represented as 
superior to Agni, as well as to Vata, Strya, and Chandramas (the moon). In v. 9, 
Indra and Agui are mentioned along with Kama, though the verb with which these 
gods are connected is in the dual. But although in these verses Agni end Kama are 
distinguished from each other, Kime may be there looked upon aa a superior form of 
the other deity. 
‘8 Compare Messrs, Buhtlingk and Roth’s Lexicon, sv. bias, 
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fartim ascagaiam avartim | ugrah iSanah pratt muncha tasmin yo asma- 
bhyam ahhirand chikiteat | 4. Nudaswa Kama pronudawa Kama 
avarttim yantu mama ye sapatnah | tesham nuttinam adhama tamamss 
Agne vastini nirdaha team | 5. Sa te Kama dubité dhenur uchyate yam 
ahur Vackath kavayo Virdjam | taya sapatnin pari vriidhi ye mama 
part endn pranah pasavo sivanam vpinaktu|.... 7. Visve devah mama 
natham Bhavantu sarve devah havam a yantu me imam | 8. Idam ajyad 
ghritavaj jushinah Kama-jyeshthah tha madayadhvam | krinvanto mahyam 
aeapatnan eva | 9. Indragnt Kama sarathah hi bhitod ntohaik eapatnan 
mama padayathak | tesham pannindm adhama tamdihed Agne vastand anu 
nirdaha tvam | 10. Jahi tvain Kama mama ye sapatnah andha tamaiiai ava 
padayaindn | nirindriyah araach santu sarve ma te jivishuh katamach chana- 
hab { 11, Avadhit Kamo mama ye sapatnah urui lokam akarad makyam 
edhatum | mahyah namantdm pradisas chatasro mahyam shad urvir ghritam 
@ eahantu | 12. 1s adharanchah pra plavantam chhinna naur iva bandha- 
nat | na edyaka-pranultindm punar asti nivartanam |... . 16. Fat te 
Kama sarma trivaritham udbhu brahma varma vitatam anativyadhyam 
kritam | tena sapatnan—| 17. Yona devdk asuran pranudanta yenendro 
dasyiin adhamai tamo nindya | tena tua Kama mama ye sapatnds tan 
aamal lohat pra nudasva daram | 19. Kamo jajne prathamo nainam 
devah dpuk pitaro na martyah | tatas tvam asi jydydn visvaha mahama 
tasmai te Kama namah it krinomi | 20. Yavati dyava-prithivt varimna 
yavad apak sishyadur yavad Agnih | totah—| 21. Yavatir digah pra- 
diso vishachir yavatir asah abhichakshanah divak | tatakR—| 22. Yavatir 
Bhringih jatvab kuriraro yavutir vaghah vrikshasarpyo babhivuh | 
tatab—| 23. Jydyan nimishato ’shi tishthato fydydn samudrad asi Kama 
Manyo—| 24. Na vai Vatas chana Kamam dpnoti ndgnih suryo nota 
chandramah | tatah—| 25. Yaa te Sivas tanvak Kama bhadrah yabhih 
satyam bhavati yad vpintehe | tabhis tvam aaman abhisaivisasva anyatra 
papir apa vesaya dhiyak | 

“1, With oblations of butter I worship Kama, ™ the mighty slayer 
of enemies. Do thou, when lauded, beat down my foes by thy great 
might. 2. The sleeplessness which is displeasing to my mind and eye, 

0 In the Taitt, Br. ii. 8, 8, 8, Sraddha, or faith, is said to be the mother of 
Kama (éraddham Rimasya mataram). ‘This, however, the commentator explains 2a 
signifying merely that she is the means of obtaining all desired rewards, since no 
action takes place unless men have faith (si iyam sehhs oiéviea-vyatirekena kaeyapt 
syavahirasya abhivid “ Kamasya mataram” kimyamanephalanys wipadikam). 
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which harasses and does not delight me, that, sleeplessness I let loose 
upon my enemy. Having praised Kama, mayI rend him. 3. Kama, 
do thou, a fierce lord, let loose sleeplessness, misfortune, childlessness, 
homelessness, and want, upon him who designs us evil. 4, Send them 
away, Kima, drive them away; may they fall into misery, those who 
are my enemies. When they have been hurled into the nothermost 
darkness, do thou, Agni, burn up their dwellings. 5. That daughter 
of thine, Kama, is named the Cow, which sages call Vach Virdj. By 
her drive away my enemies. May breath, cattle, life, forsake them. 
«+. 7, May all the gods be my defence; may all the gods attend 
upon this my invocation. 8. Ye [gods], of whom Kama is the highest, 
accepting this oblation of butter, be joyful in this place, granting me 
deliverance from my enemies, 9, Indra, Agni, and Kama, mounted 
on the same chariot, hurl ye down my foes; when they have fallen 
into the nethermost darkness, do thou, Agni, burn up their dwellings. 
10. Kama, slay my enemies; cast them down into thick (literally, 
blind) darkness. Let them all become destitute of power and vigour, 
and not live a single day. 11. Kama has slain my enemies, has made 
for me wide room and prosperity. May the four regions bow down 
to me, aud the six worlds bring fatness. 12 (=A.V. ili. 6, 7), Let 
them (my enomies) float downwards like a boat severed from its 
moorings. There is no return for those who have been put to flight 
by our arrows... .16. With that triple and effectual protection of 
thine, o Kama, that spel! (Jrahma), which has been extended fin front 
of us as] armour, and made impenetrable, do thou drive away, eto. (as 
in v. 5). 17. Do thou, Kama, drive my enemies far from this world 
by that [same weapon, or amulet] wherewith the gods repelled the 
Asuras, and Indra hurled the Dasyus into the nethermost darkness," 
(Verse 18 is nearly a repetition of verse 17.) 19. Kama was born the 

90 Tn A.V. viii. 5 3, mention is made of e jewel or amulet, “by which Indra slew 
‘Vritten, overcame the Asuras, and conquered heaven and earth, and the four regions"” 
(anenendro manind vrittram ahann anendsurtn parabhavayad mantehi). And in 
ALY, viii, 8, 5ff. we are told of another instrament of offence belongmg to Indra, in 
addition to the thunderbolt, arrows, and hook, described in the RV. (see above, 
p. 87f) viz.,anet. 6. “The air was his net; and the great regions the rods for 
extending the net, Enclosing within it the host of the Dasyus, S'akra overwhelmed 
it, 7. Great is the net of thee who art great, O heroic Indra! . .. , Within it 
enclosing them, S’akra slew @ hundred, a thousand, ten thousand, a hundred millions 
‘of Desyas, with his army.” 
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‘first, Him neither godg, nor Fathers, nor men, have equalled. Thou 
art superior to these, and for ever great. To thee, Kame, I offer 
reverence. 20. Wide as are the heaven and earth in extent; far ag 
the waters have ewept; far as Agni [has blazed] ;—thou art yet 
superior to these (as in verse 19). 21. Great as are the regions and 
the several intermediate regions, the celestial tracts, and the vistas of 
the sky,—-thou art yet superior, eto. 22. As many bees, bats, reptiles, 
vaghas (?), and tree-serpents as there are, thou art yet superior, etc. 
28, Thow art superior to all that winks, or stands,—superior to the 
nea, 0 Kama, Manyu. Thou art superior, etc. 24. Even Vata (the 
Wind) does not vie with Kama, nor does Agni, nor Sirya, nor Chand- 
ramas (the Moon). Thou art superior, ete. 25. With those auspicious 
and gracious forms of thine, o Kama, through which that which thou 
choosest becomes real,—with them do thou enter into us, and send 
‘malevolent thoughts away somewhere else.” 

A.V. xix. 52, is another hymn addressed to the same deity. 

It is well known that Greck mythology connected Eros, the god of 
love, with the creation of the universe, somowhat in the same way as 
Kama is associated with it in R.V. x. 129, 4 (see above, p. 357). 
‘Thus Plato says in the Symposium (sec. 6): 

Tovijs yap “Epwros dur’ ’evslv dvre déyovtas ‘un’ dudevde dure 
Bubrou dure rowtod, GX’ “Hoiobos mparoy pev yxdos dnai yevécbas, 

“durap Erera 
wae eupborepves, mévrav Bos doparss dre, 
’98' “Epos.” 
Dyno pera 15 ydos Bio tovra yevécbas, yiv te xa 
Hap, ibys 88 thy yéveow Aéyet, “ mpdrictoy pév “Epwra Bedy 
paticaro ravtav.” ‘Haiode 8é xab’Axovaidews Suodoye. suta 
Todrdaxsbev sporoyeirat 6"Epus év tive mpecBiraros ewat. 

Eros neither had any parents, nor is be said by any unlearned man 
or by any poet to have had any. But Hesiod declares that chaos frst 
arose, and ‘then the broad-bosomed earth, ever the firm abode of all 
things, and Eyos.’ He says that, after chaos, these two things were 
produced, the earth and Eros. Parmenides, too, speaks thus of the 
ereation, ‘He devised Eros the first of all the gods.’ And Acusilaus 
also agreed with Hesiod. From eo many quarters is Eros edmitted to 
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be one of the oldest deities.” (See the article Eros in Dr. Smith’s 
Dictionary of Greek and Roman Biography and Mythology, and the 
authorities there referred to.) 

In another hymn of the A.V. (iii. 25), Kama, like the Eros of the 
Greeks, and Cupid of the Latins, is described as the god of sexual love, 
The commencement of it is as follows : 

Uttudas tva uttudatu ma dhrithah sayane sve | tshuh Kamasya ya 
bhtma taya vidhyami toa hridi | 2. Adktparnam Kama-éalyam ishum 
sankalpa-kulmalam | tai susannatan kritea Kamo vidhyatu tod hrids | 
3. Ya plikanan Soshayati Kamasyeshuh eusannata |... . taya vidhyams 
tod hyidi | 

“1, May the disqnieter disquiet thee. Do not rest upon thy bed. 
‘With the terrible arrow of Rima I pierce thee in the heart. 2. May 
Kama, having well directed the arrow which is winged with pain, 
barbed with longing, aud has desire for its shaft, pierce thee in tha 
heart. 3. With the well-aimed arrow of Kima, which dries up the 
spleen, . . . . I picree thee in the heart.” 


(17) Kala, or Time, 


In the next two remarkable hymns we find an altogether new doc- 
trine, as Time is there described as the source and ruler of all thin; 

AY. xix. 53:5" 1. Kalo asvo vahati saptarasmih sahasrdksho ajaro 
Dharivetah | tam 2 rohanti kavayo vipaschitas tasya chakra Bhuvantnt 
visvd | 2. Sapla chakra vahati Kalah esha saptaaya nabhir amgitam nu 
akshah | sa ima vigvd bhuvandni arvai Kalah sa tyate prathamo nu 
devah | 3. Parnah kumbho adhi Kale ahitas tan vai pasyamo bahudha 
nu santam | sa ima vigod bhuvandni pratyai Kalam tam ahuk paramo 
vyoman | 4. Sa eva sam bhuvandnt abharat sa eva sam bhuvandnt 
paryait | pita eann abhavat putrah esham tasmad vai nanyat param astt 
tejah | 5, Kalo’mum divam ajanayat Kalah imah prithivir uta | Kalena 
bhitam dhavyam cha ishitam ha vi tishthate | 6. Kalo bhimim asrijate 
Kale tapati siryah | Kale ha vigva bhitani Hale chakshur ‘vs pasyats | 
7. Kale manah Kale pranak Kale nama samahitam | Kalena sarvah 





#1 This hyn is trensinted by Professor Wober in his Indischo Studien, y, 294 ff, 
from whose version I have derived assistance, 

#9 A groat deal is said about the potency of Kats, or Timo, in the S'anti-parra of 
the Mahabhizete, vv. 106, 8112, $126 i, 8199-8144, 8768, 9877, 10080, 
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nandanti dgatena prajah tmah | 8. Kale tapah Kale jyeshtham Kale 
Brahma samahstam | Kalo ha sarvasyesvaro yah pita "sit Prajapateh | 
9. Teneshitam tena jatar tad u tasmin pratishthitam | Kalo ha Brahma 
Bhatva bidharté Paramesh{iinam | 10. Kalah prajah asrijata Kalo agre 
Prajipatim | Svayambhak Kasyapah Kalat tapah Kalad ajayata | 

“1, Time carries [us] forward, a steed, with seven rays, a thousand 
eyes, undecaying, full of fecundity. On him intelligent sages mount ; 
hie wheels are all the worlds. 2. This Time moves on seven wheels; 
he has seven naves; immortality is his axle. He is at present all 
these worlds, Time hastens onward, the first god. 3. A full jar is 
contained in Time. We behold him existing in many forms. He is all 
these worlds in the future. They call him Time in the highest heaven. 
4, It is he who drew forth tho worlds, and encompassed them. Being 
the father, he became their son. There is no other power superior to him. 
#. Time generated the eky and these earths. Set in motion by Time, 
the past and the future subsist. 6. Time created the earth; by Time 
the sun burns; through Time all beings [exist] ; through Time the eye 
sees. 7, Mind, breath, name, are embraced in Time. All these crea- 
tures rejoice when Time arrives. 8. In Time rigorous abstraction, in 
Time the highest, in Time divine knowledge, is comprehended. Time 
is lord of all things, he who was the father of Prajapati. 9. That 
[universe] has been sot in motion by him, produced by him, and is 
supported on him, Time, becoming divine encrgy, supports Paramesh- 
thin, 10, Time produced creatures; Time in the beginning [formed] 
Prajapati. The self-born** Kasyapa sprang from Time, and from 
Time {sprang} rigorous abstraction (tapas).”” 

ALY. xix. 54, 1, Kalad apah samabhavan Kalad brakma tapo disah | 
Kalnodeti Saryo Kale ni visate punak | 2. Kalena vatahk pavate Kalena 


99 The word which I have rendered “‘self-born” is svayambhi. This term must 
in certain cases be rendered by ‘‘eelf-cxistent,” as in Manu i. 6-11, whero it is 
applied to the undeveloped primeval Deity, the creator of Brahma, In other places, 
however, Brahmi himsecif, the derived creator, is called svayambhiz, xa in M. Bh. 
S‘antip. v. 7669, though ho had previously (in v. 7680) been declared to have boon 
born in @ lotus sprung from the navel of Sankurshana, the first-born offspring 
(v. 7627) of Vishuu. ‘The eame epithot is applied to Brahmi in the Bhag, Pur. 
iii, 8, 18. But in fact, Soryambhic is well known to be one of the synonyms of 
Brahmé, though that god is nowhere represented as an underived, eclf-existent being. 
‘This word must therefore be regarded as not necessarily meaning anything more than 
one who comes into existance in an extraordinary and supernetural manner. 
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Prithiot maht | Dyaur makt Kale ahita | 8. Kale ha bhatam bhavyam 
cha mantro qjanayat pura | Kalad richak samabhavan yajuh Kalad 
Gayata | 4. Kale yajnam samatrayan devobhyo bhagam akshitam | Hale 
gandharcdpsarasa Kale lokah pratishthitah | 5. Kale yam angirah 
divo atharva chidhs tishthatah | imam cha lokam paramam cha lokam 
punyans cha lokdn vidhyitis cha punyah | 6. Sarvin lokin abhijitya 
brahmana alah sa tyate paramo nu devah | 

“1, From Time the watera were produced, together with divine 
knowledge, tapas, and the regions, Through Time the sun rises and 
again ect. 2. Through Time the wind blows; through time the 
earth is vast, The great sky is embraced in Time, 3, Through ‘Time 
the hymn formerly produced both the past and the future. From 
‘Time sprang the Rik verses. The Yajus was produced from Time. 4. 
Through Time they created the sacrifice, an imperishable portion for 
the gods. On Time the Gandharvas and Apsarases, on Time the 
worlds aro supported. 5, 6. Through Time this Angiras and Athar- 
von rule over the sky. “Having through divine knowledge conquered 
both this world, and the highest world, and the boly worlds, and 
the holy ordinances, yea all worlds, Time moves onward as the 
supreme god,” 

Rohita is identified with Kala, A.V. xiii. 2, 39. 

The conception of Kala in these hymns is one which, if taken in its 
unmodified shape, would have been esteemed heretical in later times.‘ 
‘Thus, among the several forms of speculation which are mentioned at 
the commencement of the Svetigvatara Upanishad, for the purpose, no 
doubt, of being condemned as erroneous, is one which regards Kala, or 
Timo, as the origin of all things. The line in which these different 
systems are mentioned is as follows: kalah svabhavo niyatir yadrichha 
bhitdni yoni purushah. It is the verse referred to in the following 
note of Professor Wilson, in vol. i. p.19 of his Vishnu Puripa (Dr, Hall's 
ed.): “The commentator on the Moksha Dharma (a part of the Santi- 
parva of the M. Bh.) cites a passage from the Vedas, which he under- 


6 ‘The M. Bh., however, Anuéisana-parva, verses 51-56, mnkes Mrityu, or 
death, declare that ull nature, all creatures, the world itself, all actions, cessations 
and changes, derive their essentiel charecter from Time, while the gods themselves, 
including Vishnu, are, time after time, created and destroyed by the same power (sarve 
RBlena eriiyante hriyaute cha punah punah). 
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stands to allude to the different theories of the cause of creation (then 
follows the line just quoted); time, inherent nature, consequence of 
acts, self-will, elementary atoms, matter and spirit, asserted severally 
by the astrologers, the Buddhists, the Mimansakas, the logicians, the 
Sankhyas, and the Vedintins.” * 

The Maitri Upanishad also celebrates Kila, vi. 14 £, declaring that 
the sun is its source (siryo yonth kalasya), We find there the follow- 
ing verse: Adalat sravanté bhatans kalad eriddhim prayanti cha | kale 
chastam niyachhanti kalo martir amtrtiman | ‘By Time creatures 
waste, by Time they increase; in Time they set: Time is a formless 
form.”” The writer proceeds: Dvse vava Brahmano ripe Kalas che 
Akalag cha | atha yah prag Adityat s0 "kalo 'kalah | atha yah Aditya- 
dyah sa Kalek sakdlah | “There are two forms of Brahma, Time and 
No-time. That which is before the sun is No-time, devoid of parts; 
and that which is subsequent to tho sun is Time, with parts.” 

Manu (i. 24) declares Kila (Time) to have been one of the things 
created by Brahma. But though not admitted as itsclf the origin of all 
things, Kala is, nevertheless, recognized by the author of the Vishnu 
Purana as one of the forms of the Supreme Being. See pp. 18, 19, and 
25, of Dr. Hall’s edition of Wilson’s Vishnu Purana, and the note in 
p. 19, already referred to, where Professor Wilson says, “ Time is not 
usually enumerated in the Puranas as an element of the ‘first cause;’ 
but the Padma Purina and the Bhagavata agree with the Vishnu in 
including it. It appears to have been regarded, at an earlier date, as 
an independent cause.” See the Bhog. Pur. iii. 5, 84-87; iii. 8, 
11 ff; iii, 10, 10-18; iii. 11,148; iii, 12, 1 ff, We thus find the 
authors of the Purdnas interweaving with their own cosmogonies all 
v p older elements of speculation which they discovered in the Vedas ; 
and, by blending heretical materials with others which were more 
orthodox, coutriving to neutralize the heterodoxy of the former. 


(18) General remarks on the preceding passages. 


A few general observations are suggested by a consideration of the 
principal passages which have been quoted in this section. 


896 *Rpdvos was cleo,” adds Prof. Wilson, “one of the first generated agents in 
creation, according to the Orphic theogony.”* 
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I. The conceptions of the godhead expressed in these texts are of a 
wavering and undetermined character. It is clear that the authors had 
not attained to a distinct and logical comprehension of the character- 
istics which they ascribed to the objects of their adoration. On the 
one hand, the attributes of infinity, omnipotence, omnipresence, aro 
ascribed to different beings, or to the same being under the various 
names of Purushe, Skambha, Brahma, Hiranyagarbha, eto. (R.V. x. 
90, 1 ff; x. 121, 1f A.V. x. 7, 10, 13, 31-33; x. 8,1). And yet 
in other places these same qualities are represented as subject to limi- 
tations, and these divine beings themselves are said to expand by food, 
to be produced from other beings (as Purnsha from Virij), to be sacri- 
ficed, to be produced from tapas, or to perform tapas (R.V, x. 90, 2, 4, 
7. AV. x, 2, 12, 26; x. 7, 31, 36, 38). 

TI, In those passages divine power is variously conceived, sometimes 
as the property of one supreme person, as Purusha, Skambha, etc. ; 
while in other places it is attached (1) to some abstraction, as Kima 
(Desire), Kila (Time), ér (2) to some personification of energics re- 
siding in living beings, as Prana (Life or Breath), or (3) of the 
materials (Uchhishta) or the implements (juha, upabhrit, eto.) of sacri+ 
fice, or is ascribed (4) to the vehicles of adoration, to hymns and 
metres, such as the Viraj, which is said (A.V. viii. 10 1) to have been 
identical with the world, or (5) to the guardian of sacred science, and 
future minister of religious rites, the Brahmacharin. It need occasion 
no surprise that the young priest should be regarded as invested with 
such transcendent attributes, when even the sacrifices which he was 
being trained to celebrate, the hymus and metres in which he invoked 
the gods, and the very sacrificial vessels he handled were conceived to 
possess a supernatural potency. 

‘We find here a singular variety in the elements of thought and feel- 
ing which have concurred to give birth to this crude congeries of ideas, 
in which the real centre of divine power is obscured, while a multitude 
of inferior objects are magnified into unreal proportions, and invested 
with a fictitious sanctity. But these extraordinary representations reveal 
to us in the Indians of the Vedic age a conception of the universe 
which was at once (4) mystical or sacramental, (5) polytheistic, and (0) 
pantheistic ; (a) everything connected with religious rites being im- 
agined to have in it a spiritual as well asa physical potency ; (3) all 
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parts of nature being separately regarded as invested with divine 
power; and yet (c) as constituent parts of one great whole. 


(19) Whether polytheism or monotheism was the earliest form of the 
Aryan religion: opinions of Meesrs. Pictet, Pfleiderer, Scherer, 
Réville, and Roth on this subject. 


I shall add come remarks on the relation of the Vedio polytheism to 
the earlier religion, which we may suppose to have prevailed among 
the primitive Aryans, 

M. Adolphe Pictet, in his work Les Origines Indo-Européennes,” 
vol. ii, hoa lately discussed the question whether that religion was 
from the first a polytheifm, embracing the principal powers of nature, 
as comparative philology shows it to have been about the time of tho 
separation of the different branches of the race, or whether it had been 
originally monotheistic, + 

He thinks that as a polytheism, such as wo find existing at the 
dawn of Aryan history, could only have been developed gradually, it 
aust have been preceded by a more‘simple system (p. 651). This 
inference he supports by the remark that the names of most of the gods 
in the Aryan mythology correspond with those of the great objects of 
nature, designated by some of their most characteristic attributes. 
But as these natural objects have derived their appellations from their 
physical qualities alone, they could not originally, at the time when 
they received their names, have been regarded as divinities. If nature- 
worship had prevailed among the Aryans from the commencement, 
some trace of this fact must have been preserved in their language, 
which, however, manifests nothing but the most complete realiem 
as regards the epithets applied to natural phenomena. As it thus 
appears that the great objects of nature could not have been regarded 
as divine at the time when the language was formed, the Aryans could 
not originally have been polytheistic. It is not, however, to ba 
imagined that a race eo highly gifted should, even at this early period, 
have been destitute of all religious sentiments and beliefs, But if not 
polytheists, they must have been monotheiste. ‘This conclusion M. 
Pictet corroborates by referring to the most ancient names of the deity, 
such ag Deva, etc., which he regards es in their origin unconnected 
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with natural objects or phenomena. This primitive monotheiem of the 
Aryans he supposes to have arisen from the necessity which they 
inatinctively felt to refer the production of the world to one first Cause, 
which they would naturally place, not on earth, their own familiar 
abode, but in the mysterious and inaccessible heavens, This supreme 
being would thus be called Deva, or the celestial; and as the heaven 
which he inhabited was one, so would He himeelf also be conceived of 
as an Unity. This primitive monotheism, however, could not have 
been very clearly defined, but. must have remained a vague, obscure, 
and rudimentary conception. It would not otherwise be easy to under- 
stand how it should have degonerated into polytheiam. But as the 
idea of God remained veiled in this mysterious obscurity, it became 
necessary for the worshippers to seek for sox divinities intermediate 
between Him and themselves, through whom they might approach 
‘Him ; and to explain the multiplicity of phenomena (which they were 
not as yet sufficiently enlightened to derjve from the uniform action of 
one central will), by régarding them as regulated by a plurality of 
divine agents. At first, however, the polytheism would be simple, 
and the subordinate deities composing the panthcon would be con- 
sidored as the ministers of the one supreme deity. Such may have 
‘beon the state of things when the different branches of the Aryans 
separated. The polytheistic idea, however, when once it had begun to 
work, would tend constantly to multiply the number of divinities, as 
we seo it has already done in the Vedie age. So great, however, is 
the power exercised over the human mind by the principle of unity, 
that the ides of one Supreme Being, though obscured, is never lost, but 
is ulways breaking forth like a light from the clouds in which it is 
enveloped. The traces of monotheism which are found in the Rig- 
veda may, perhaps, M. Pictet thinks, be reminiscences of the more 
ancient religion described above, though the pantheistic ideas observ- 
able, whether in the myths or in the speculations of the same hymn- 
collection, are the results of a new tendency peculiar to the Indian 
intellect. While, however, the Indians thus eventudlly fell into pan- 
theism, the Iranians had, at an earlier period, embraced a reformed 
system, not dualistic, as is commonly supposed, but monotheistic; and 
the religious separation which then took place between the two tribea 
may have had its origin in a reaction of one section of the nation 
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against the growing polytheism, and a recurrence to the principles of 
the old monotheism, of which the remembrance had not been altogether 
coat (pp. 708 ff.). 

I scarcely think that M. Pictet’s theory regarding the character of 
the primitive religion of the Aryans is borne out by the arguments 
which he adduces in its support. 

1, It may be quite true that the complicated polytheism which wo 
find in the hymns of the Rig-veda, or even the narrower system which 
‘we may suppose to have existed at the separation of the Indian and 
Tranian tribes, could only have been the slowly-developed product of 
many centuries; but this does not prove that a simpler form of nature- 
worship, embracing a plurality of gods, might not have existed among 
the ancestors of these tr¥¥es from the beginning of their history. I can 
eee no reason for the conclusion that monotheism must necessarily have 
been the starting-point of the system. 

2. Again, the fact that the great objects of external nature, the sky, 
the earth, the sun, were designated in the oldest Aryan language by 
nawes descriptive merely of their physical characteristics, supposing it 
to be admitted, would not suffice to establish M. Pictet’s inference that 
no divine character was attributed to those objects at the time when 
they were named. Though we suppose that the sky (dyw or div) 
derived its appellation from its luminous appearance, the earth ( prithivt 
or mahi) from its breadth or vastness, and the sun (skrya or savityi) from. 
its brightness (Pictet, ii. 667) and fecundating power, it does not follow 
that, though familiarly called by these names, they were not at the same 
time regarded as living powers, invested with divine attributes. How 
strong soever may have been the religious feelings of the primitive 
a.tyans, however lively their sense of the supernatural, and however 
forcibly we may therefore imagine them to have been impelled to deify 
the grand natural objects by which they were surrounded and ovor- 
awed, it is obvious that the physical impressions made by those objects 
on their senses would be yet more powerful (in proportion as they were 
more frequent aid more obtrusive); and that consequently the sky, 
earth, sun, etc., even though regarded as deities, would naturally be 
called by names denoting their external characteristics, rather than by 
other appellations descriptive of the divine attributes they were sup- 
posed to possess, 


PFLEIDERER ON PRIMITIVE FORM OF RELIGIOUS BELIEF. 415 


If an etymological argument of this sort were to be considered as 
settling the question, we might in like manner insist that, because the 
word Varuna means (or is supposed to mean) the enveloper, it must 
therefore in the beginning have designated the sky alone (as the corres- 
ponding word odpavds afterwards did in Greek), and could not havo 
been the name of a divinity. But this conclusion, however it may 
appear to be confirmed by Greek usage, receives no support from the 
most ancient Indian literature, in which the word is never employed 
for eky. 

In such inquiries, moreover, it is unsafe to build too much on ety- 
mologics, many of which are in themselves extremely uncertuin. 

I will quote some remarks bearing upon this subject from Dr. Otto 
Pileiderer’s book, “Die Religion, ihr Wesan und ihre Geschichte,” 
ii, 45 ff. (Leipzig, 1869), received while thie work was passing through 
tho press: “We thus see that in this original form of piety” (the 
conception of heaven and earth as the principal divinities), “ there 
already exist general powers, to which the devout spirit is directed, 
powers which, in consequence of their relative infinitude, were well 
calenlated to present and render comprehensible, to the childlike spirit, 
the idea of absolute infinity. It is on this account that purely moral 
emotions were possible in this original form of religion, and connected 
with that divine worship, although we are not, therefore, in any way 
led to assume that men had any thought of a divine being distinguished 
from heaven and earth, in the form, for instance, of a creative god, 
enthroned in the heavens. From the fuct that, in our own case, the 
idea of a God can be only awakened and symbolized by, but never identi- 
fied with, the visible infinity of heaven and earth, we can draw no 
conclusion a8 to the original period of humanity: for to the childlike 
contemplation of the earliest races, the heaven and earth were not, what 
they are for us, for the educated understanding, a system of finite 
causes standing in a relation of orderly reciprocal action to each other; 
but living beings, endowed with eoul, acting, after the manner of men, 
with knowledge and will, to whom consequently men could quite 
properly pray with the firm belief that they would be heard, and their 
wishes granted. Such a primeval childlike naif prayer we find in the 
Vedas: ‘Father Heaven, gracious mother Earth, brother Fire, ye 
shining ones, have compassion on us’ (see above, p. 22, note 82). 
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The Athenians prayed at a atill later time: ‘Rain, rain, O dear 
Zeus, down upon the cultivated lands and fields of the Athenians,’ 
on which Max Miller strikingly remarks that this prayer is clearly 
addressed to the (sensible atmospheric) sky, though the mere addi- 
tion of ‘dear’ in ‘O dear Zeus,’ is sufficient to change the sky into 
4 personal being. The same is the case with.a primeval Chinese 
prayer; ‘O blue Heaven, look down upon the proud, and have com- 
passion on the wretched.’ The contents of this prayer -presuppose 9 
spiritual being, which, however, is by the adjunct ‘blue’ easily iden- 
tified with the visible vault of heaven. Max Miiller (Science of 
Language, ii. 413 ff.) here raises the question whether the identity of 
the word for heaven and for god is to be explained (1) by supposing 
that the word at first merely expressed the conception of tho sensible 
object heaven, and that tho appellative noun so fixed was transferred 
to the idea, which arose afterwards, of God, as a being enthroned in 
the highest heaven, as one of the possible names of this as yet name- 
Jess being ; or (2) by supposing that the conception of heaven and that 
of God existed separately from tho first in the human consciousness, 
and were ouly in consequence of their resemblance (the tertium com- 
parationis : clearness, elevation, infinity) both expressed by the same 
word with the signification of shining. In both these modes of ex- 
planation the relation between god and heaven appears to be considered 
in a fashion too external, and too much resulting from reflection. We 
must therefore rather conceive it thus: Called into being by the sen- 
suous impression of the ebining, lofty, boundless heaven, the senso of 
the Divine Being was stirred into activity in the human spirit, and 
whilst the imagination, which moulded speech, expressed thu... a8 
impreesion by the word heaven, it at the same time and in the same 
indivisible act expressed the devout movement of the spirit by the 
same word, as the name of the (highest) god. The distinction which 
wo now make between these two things, and which is the main cause 
of the difficulty we experience in understanding mythology, had not 
begun to be made by the imagination of the earliest men, who, when 
they pronounced the word ‘heaven,’ applied it in thought to a living, 
animated, and active being, and when they uttered the word ‘God,’ 
applied it to the visible, clear, blue heaven.” 

On the subject before us I will also quote some remarks by two 
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recent French writers. The first of these is M. Edmond Scherer, an 
acute theologian and accomplished critic, who, in a review of M. 
Pictet’s work, thus expresses himself :— 

“M. Pictet distinguishes in the religion of the Aryans two elements, 
contrary in appearance, (1) a monotheism pure end elevated, which 
conceives the Deity as being distinct from the world; (2) a poly- 
theiem resulting from the personification of natural objects, and which, 
by attributing life to these objects, creates an entire mythology. This 
apparent contradiction M. Pictet explains by a development. Hoe 
thinks the human mind must have proceeded from the simple to the 
complex, from unity to diversity; that polytheism has arisen from tho 
need of seeking other beings intermediate between the Supreme Being 
and man, and that it has thus been able to establish itself without 
destroying altogether the first or monotheistic idea. We are thus 
brought back to the problem with which M. Renan has dealt in his 
studies on the Semitic races, although with this difference, that M. 
Renan opposed the Semitic, as the genius of monotheism, to the Arya, 
as the genius of polytheism. Perhaps in both cases the difficulty 
arises from regarding as absolute an opposition which is merely 
relative, There never has been, and doubtless there never will be, 
either a pure polytheism or a pure monotheism. Thus religions can 
only be defined or characterised by the predominance of the one of the 
two elements over the other; and their history consists less in suc- 
cessive phases, in their passing from one form to the other, than in the 
coexistence and the struggle of two principles answering to two re 
quirements of the human soul which ere equally imperious.”—(Mé~ 
langes d'Histoire Religieuse, pp. 85 £.) 

On the same subject another distinguished theologian of the critical 
achool, M. Albert Réville, writes as follows in the “‘ Revue des Deax 
Moudes” (Feb., 1864, p. 721 f.) :— 

“Tf we had before us positive facta attesting that the march of the 
humen mind has been such (as M. Pictet describes), we should only 
have to surrender, and admit, contrery to all probability d priors, that 
man, while still sunk in the most profound ignorance, was better able 
to grasp religious truths than he was at the epoch when he began to 
reflect and to know. But have these facts any existence? So long as 
none can be alleged which have a demonstrative force, ought we not to 
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hold to the hypothesis, confirmed by so many analogies, of a gradual 
elevation of religion (as of all the other spheres in which the human 
mind moves), from the simplest elements to the most sublime concep: 
tions?” Again: ‘It is evident, and fully admitted by M. Pictet, 
that our ancestors were polytheists before their separation ; but at that 
period this polytheism was not of yesterday. It had already hau a 
history ; and it is a matter of course that, in the historical development 
of a polytheistic religion, there must have been, as it were, guesses, 
germa, presentiments of monotheism. From the moment when a 
plurality of divine beings is recognised, a community of divine nature 
between them all is also admitted. In this way arise such epithets as 
‘luminous,’ ‘adorable,’ ‘living,’ ‘mighty,’ which in course of time 
become substentives, like our word ‘Dieu’ itself. The sky, per 
sonified, and become an object of adoration, speedily usurps the charac- 
teristics of a supreme Deity, elevated above all others, and master of 
an irresistible weapon, the thunderbolt. Thus in most mythologies 
the eky is what it is in that of the Grecks, the Jupiter, the sovereign 
father of gods and mon. In short, it is clear that the human mind, in 
proportion as it observes and reflects, rises more and more towards 
monotheism, in obedience to that imperious law, hidden in the depths 
of its being, which leads it to the logical pursuit of unity. But this 
movement is very slow, greatly retarded by the force of tradition and 
habit, and we ought not to place st the beginning that which can only 
be found at the very end of the process.” 

T shall conclude with an extract from Professor R. Roth’s Essay on 
the “Highest gods of the Aryan races,” (Journal of the German 
Oriental Society, vi. 76f.), in which that able writer, v “ag 
that the religion of those tribes in ita earlier stages contained a more 
spiritual element, which was eventually preserved in a modified form 
by the Zoroastrian creed, recognizes, as also embraced in that elder 
religion, a system of nature-worship which afterwards became the most 
prominent element in the Indian mythology. We must, therefore, 
regard Roth also as opposed to M. Pictet’s theory of a primitive 
monotheism. The greater part of this passage has been already given 
in a former section, pp. 117 f.; but it is advisable that the larger portion 
of it should be repeated here, with the eddition of the introductory 
paragraph, from the bearing of the whole upon the present discussion. 
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“ Bat thet which still further enhances the interest of this inquiry, 
and is of especial importance in reference to the primitive period, is 
the peculiar character attaching to the conception of the Adityas, 
The names of these deities (with a certain reservation in regard to that 
of Varuya) embrace no ideas drawn from physical nature, but express 
certain relations of moral and social life. Mitra, ‘ the friend,’ Arya- 
man, Bhaga, Anga, the gods who ‘favour,’ bless,’ ‘sympathize,’ and 
Daksha, ‘the intelligent,’ aro pure epirits, in whom the noblest rela- 
tions of human intercourse are mirrored, and so appear (j.s. the rela- 
tions eppeur) as emanations of the divine life, and as objects of 
immediate divine protection. But if the earliest Aryan antiquity thus 
beheld in its highest gods, not the most prominent manifestations of 
physical nature, but the conditions of moral lifo and society, and con- 
sequently esteemed these moral blessings more highly then anything 
connected with the wants and enjoyments of scnse, we must ascribe’ to 
that age a high spiritual capacity, whatever may have been its defi- 
ciency in the constituerts of external civilization. 

“These considerations throw some light on the priuciples and 
character of the two Aryan religions which have sprang from one and 
the same source. ‘The religion of Ormuzd holds fast, while it shapes, 
after its own peculiar fashion, the supersensuons clement called into 
existence by the higher order of gods belonging to the common ancient 
oreed, and eventually rejects almost entirely the deities representing 
the powers of nature, which, as well as those of the former class, it 
had inherited from the earliest period. The Vedic creed, on the other 
hand, is preparing to concede the highest rank to the latter class (the 
representatives of the powers of nature), to transfer to them an ever 
increasing honour and dignity, to draw down the divine life into 
nature, and bring it ever closer to man. The proof of this is especially 
to he found in the myth regarding Indra, a god who, in the earlier 
period of Aryan religious history, either had no existence, or was 
confined to an obscure province. The Zend legend attributes to 
another deity the function which forms the essence of the later myth 
regarding Indra. This god Trita, however, disappears from the Indian 
mythology in the course of the Vedic age, and Indra succeeds him. 
And not only so, but towards the end of thie period Indra begins to 
push aside even Varupa himself, the highest god of the ancient creed, 
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from the position which is shown, partly by historical testimonies, and 
partly by the very conception of his character, to belong to him, and 
becomes, if not the supreme god, at least the national god, whom his 
encowiasts strive to elevate above the ancient Varuna.” .... “Thus 
the course of the movement is, that an ancient supreme deity, originally 
common to the Aryans (#.e. the ancestors of the Persians and Indians), 
and perhaps also to the entire Indo-Germanic race, Varuna-Ormuzd- 
Uranos, is thrown back into the darkness, and in his room Indra, a 
peculiarly Indian, and @ national god, is introduced. With Varuna 
disappears at the same time the old character of the people, while with 
Indra a new character, foreign to the primitive Indo-Germanic nature, 
is in an equal measure brought in. Viewed in its internal essence, 
this modification in the religious conceptions of the Aryans consists in 
an ever-increasing tendency to attenuate the supersensuous, mysterious 
side of their creed, till at length tho gods who were originally the 
highest and the most spiritual have become unmeaning representatives 
of nature, and Varuna is nothing more then the ruler of the sea, while 
the Adityas are the mere regents of the sun’s course, 

“When the higher and more spiritual elements in the Indien creed 
had thus become ao greatly reduced, it was inevitable that a reaction 
should ensue,” ete. 

Although, towards the close of the preceding passage, Professor 
Roth speaks of an “ancient supreme deity” (ein alter... . oberster 
Gott) as “ originally common to the Aryans,” it is evident from the 
entire context that he does not regard this deity as their only object 
of adoration, since he recognizes the existence of a plurality of gods, 
In the previous port of bis dissertation, too, Roth spa _ of 
the close relation in the Vedic era between Varuna and another god, 
Mitra,—a relation which he holds to have subsisted from an earlier 
period, And at p. 74, he refers to the activity and dignity of Varuna 
‘being shared by the other Adityas, though uo separate provinces can 
be assigned to them, while he is the first of the number, and represents 
in himself the powers of the whole class. If this description apply to 
the ancient Aryan religion, it cannot be properly said to have been 
monotheistic, though one deity may have been more prominent than 
the rest, 
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SECTION XXII. 
MISCELLANEOUS HYMNS FROM THE RIG- AND ATHARVA-VEDAS.* 


Tho hymas of the Rig-veda are, as is well known, almost entirely of 
a religious character, designed, or at least, adapted, for recitation at 
the worship of the various popular deities, or at some of the cero- 
monials connected with various important events in the domestic or 
public life of the ancient Indians. Among these, however, are inter- 
spersed a few of a different description, which, from the wide celebrity 
they had acquired, were carefully preserved by the descendants of 
their authors, or by other interested persons, and have been incor- 
porated in the great collection of sacred songs, Some of these pro- 
ductions, like the colloquy of Yama and Yam! (translated above in pp. 
282 #f.), the very obscure conversation between the hero Puriiravas and 
the Apsaras Urvaési (R.V. x. 95),' and the Vrishikapi hymn (R.V. x. 
86), derived their importance from the interlocuters being personages 
regarded as divine, or ranked among the ancestors of the human race, 
Others, like the 72nd, the 90th, and the 129th bymus of the 10th 
Book (also quoted above in pp. 48 f.; 367 ff., and 356 f.) were vene- 
rated from the nature of the topics which they handled, or the depth or 
gravity of the speculations which they contain. Others, again, such 
as the hymns referred to by Professor Roth, in his dissertation “on 
the historical matter contained in the Rig-veda,’"* would possess an 


46 T havo again to acknowledge the valuable aid which I have received from Pro- 
fessor Aufrecht in rendering some of the more difficult parta of the hymns translated 
in thia section. 

&1 Profewor Max Miller's Esmy on Comparative Mythology, in the Oxford 
Exeays for 1856, reprinted in his “ Chips from a German Workshop,” vol. i., contains 
a translation of this myth, as narrated in the Satapatha Brahmena, The Bribmape, 
howover, only quotes and illustrates the easiest verses of the hymn (R.V. x. 95), 
making no reference to its most obscure and difficult portions. Bome of the verses 
not cited in the Brihmana are explained by Professor Miller. Bee also Roth's 
Illustrations of the Nirukta, pp. 158 #. and 230. 

* 00 Sur Litteratur and Geschichte des Weds, p. 87. 
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interest for the descendants of the contending priestly races to whose 
rivalries they made allusion, and might even be valued for the pur- 
owes of imprecation to which they could be applied.“* And those 
compositions which celebrate the liberality of difforent princes to their 
domestic priests would naturally be handed down with care by tho 
successors of those favoured individuals, 

In the following Section I shall adduce some other hymns, both from, 
the Rig- and the Atharva-vedas, which are only in part of a religious 
character, and possess @ greater general interest than the bulk of those 
with which they are associated, from the references which they mako 
to human character, dispositions, feelings, passions, and circumstances ; 
from the light which they throw on the progress of eacerdotal preten- 
sions, or from some other feature of their contents. In some of these 
hymas it will be seen that a considerable amount of shrewdness and 
worldly wisdom is expressed in « sententious form. 


(1) Hymn to Aranyani, 2.v. x. 146. 


The first hymn which I shall adduce, addressed to the goddess of 

forest solitude, is distinguished by the poetical feeling which pervades 
it, and the natural menner in which the emotions arising from the 
situation there described are depicted, though some of the allusions 
which it contains are difficult to explain or comprehend. It is re- 
peated in the Taittirtlya Brahmana, ii, 5, 5, 6 f., and interpreted by the 
Commentator on that work. (See also Roth’s Illustrations of the 
Nirukta, p. 132). 
1 1. Aranyani Aranydni asau yd preva nasyass | katha gramah na gachh- 
asi na tua bhir iva vindati | 2. Vrishdravdya vadate yad upavats chich- 
chikah | aghazibhir iva dhavayann Aranyanir mahtyate | 3. Uta gavah 
dvidanti uta vedmeva drisyate | uto Aranydnsh edyam Sakattr iva saryats | 
4. Gam angaisha & hoayati dare angaisho apavadhit | vasann Aranyd- 
nydih sayam akrukshad iti manyate| 5. Na vat Aranyanir hanti anyas 
chen n&bhigachhati | svadoh phalasye jagdhotya yathakamam nipadyate | 
6, Anjanagandhan aurabhim bahvannam akrishtvalam | graham mriga- 
gdm mataram Aranydnim asamsisham | 


‘40 Seo the let vol. of this work, pp. 827 and 148, 
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1, “Aranyént, Arapyanl, thou who seomest to lose thyself there, 
why dost thou not ask [the way to] the village? Does not terror 
seize thee (at thy solitude)? 2. When the chichchika (a bird) answers 
to the roar of bulls when it is uttered, flying about as if with cymbola, 
then Aranyani rejoices. 8. And the cows seem to eat, and the house 
appears to be seen, and at evening Aranyan! seems to discharge the 
carta, 4, One man calls to his cow, another fells a trea; a man 
dwelling in tho forest (in Arapydot) fancies that she [or some one] 
has screamed. 5. Aranyani is not [herself} murderous, if no one 
else (a tiger, etc.) assails; but, after eating of sweet fruit, a man 
rests there at his pleasure. 6. I laud Arapyant, tho mother of wild 
beasts, the unctuous-scented, the fragrant, who yields abundance of 
food, though she has no hinds to till her.” 

The following is a free metrical version of the first, fifth, and sixth 
verses of this hymn :— 


1, Thou seemest, goddess, here to stray 
Forlorn among these trackless woods, 
These dark and dreary solitudes. 

Why dost thou not inquire the wey 
‘That leads to cheerful human haunts? 
Is there nought here thy courage daunts ? 


5, Herself this goddess does not slay, 
Although she nurtures murderous beasts : 
On luscious fruits the traveller feasts, 
Supplied by her, and goes his way. 


6. Rich-scented, fragrant, full of flowers, 
Her realm with various food is filled ; 
For though by hinds ehe is not tilled, 
She drinks in esp from heavenly showers. 


The next hymn which I shall quote refers to the great variety by 
which the aims and pursuits of different men are characterized. It is 
distinguished by a vein of naif observation, not unmingled with 
satire; and is curious as disclosing to us the occupations pursued by the 
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poet’s father and mother, though it makes no reference to the class to 
which they belonged. 


(2) Rig-veda, rx. 112. 


1. Naninam vai u no dhiyo vt eratant jananam | taksha rishtam 
rutam bhishag brakma sunvantam ichhati Indraya Indo parisrava | 2. 
Jaratibhir oshadhibhir parnebhih Sakunandm | karmaro akmabhir dyubhir 
Airanyavantim ichhati—| 8. Karur ahain tato bhishag upalaprakshint 
nand | ndnddhiyo vasiyavo anu gah iva tasthima—| 4. Advo volhd 
aukhah ratham hasandm upamantrinah | Sepo romanvantau bhedau ear 
tn mandakah iokhati—| 

“1. We different men have all our various imaginations and designs. 
The carpenter seeks something that is broken, the doctor a patient, the 
priest some one who will offer libations. O Indu (Soma), flow forth for 
Indra 2, With dried-up-sticks, with birds’ feathers, with metals, and 
ire [?] the artizan continually seeks after a man with plenty of gold. 
O Indu, ete., ote. 8. (=Nirukta, vi. 6) I am o poet, my father is a 
doctor, and my mother is a grinder of corn. With our different views, 
seeking to get gain, we run after [our respective objects] as after 
cattle. © Indu, etc. 4. The draught horse desires an easy-going 
carriage ; merry companions a laugh ; the female sex the male; and 
frogs a pond. © Indu,” ete. 

I add a free metrical rendering of these verses :-— 


‘Men’s tastes and trades are multifarious, 
And so their ends and aims are various, 

The smith seeks something cracked to mend; 
The leech would fain have sick to tend. 

‘The priest desires a devotee, 

From whom he may extract his fee, 


0 ‘This last clause, which is repeated at the end of each of tho verses, and trans- 
forms the hymn into an address to Soma, is perhaps a later addition to an older song; 
as it seems to have no connection with the other parts of the verves to which it is 
attached. 

1 ‘The three preceding verses are translated by Roth, in his Ilestrations of the 
‘Nirnkta, p. 74. 
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Each craftsman makes and vends his ware, 
And hopes the rich man’s gold to share, 
My sire’s a leech; and I a bard; 

Corn grinds my mother, toiling hard. 

All craving wealth, we each pursue, 

By different means, the end in view, 
Like people running after cows, 

Which too far off have strayed to browse, 
The draught-horse seeks en easy yoke, 
The merry dearly like a joke, 

Of lovers youthful belles are fond, 

‘And thirsty frogs desire a pond. 


(8) Rig-veda, x. 34, 


The next hymn, which may possibly be the production of one who 
lays before us the ead-results of his own bitter experience, describes 
with great vividness, graphic power, and truth of observation, the 
seductions and miseries of gambling, which we see were as acutely felt 
by their victims in those early ages as they are in these later times. 

1 (=Nirukta, ix. 8). Pravepah ma brihato madayantt pravateoh 
irine varopitandh | somasya tva Maujavatasya bhakeho vibhtdako jagrivir 
mahyam achhan | 2..Na ma mimetha na jihile esha sid sakhibhyah uta 
mahyam dait | akshasya alam ekaparasya hetor anuvratam apa jayam 
arodham | 8. Dveshji Svatrar apa jaya runaddhi na nathito vindate 
marditaram { asvasya iva jarato vasnyasya naham vindimi kitavasya 
Bhogam | 4. Anye jayam part mpisanti asya yasya agridhad vedane vdjt 
akshah | pita mata bhratarah enam ahur na janimo nayate baddham 
etam | 5, Yad ddtdhye na davishini ebhth parayadbhyo ava Mtys sakhi- 
bhyah | nyuptas cha babhravo vdoham akrata ems sd eshain nishkpitam 
jarint iva | 6. Sabham eti kitavah prichhamano jeshyamé iti tanva 
Sasujanah | akshdso asya vi tiranti kimam pratidione dadhatah a 
hpitani | 7. Akshdsah td ankusino nitodino nikpitvinas tapande tapa- 
yishnavah | kumaradeshnah joyatah punarkano madhvd sampriktah kita- 
vasya barhand | 8. Tripanchasah krilati ordtah esham devah tva savita, 
satyadharma | ugrasya chid manyave na namante raja chid ebhyo namah 
4t krinoti | 9. Nicha eartante upari sphuronti ahastdeo hastavantah 
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sahante | divyah angdrah trine nyuptah éttah santo hridayath nir 
@ahanti | 10. Jaya tapyate kitavasya hind mata putrasya charatah iva 
avit | rindva bibhyad dhanam ichhamano anyesham astam upa naktam eti | 
11. Striyam drishjuaya Kitavam tatapa anyeshah jayanh sukpitam cha 
yonim | piredhne asvan yuywe hi babhran so agner ante vrishalah pa- 
pada | 12. Yo oak senantr mahato ganasya rija ordtasya prathamo 
babhava | tasmai krinomt na dhand runadhmi dasaham prackis tad ritan 
vadaimi | 18. Akshair ma divyah kyishim it krishasea vitte ramasva bahu 
manyaménah | tatra gavak kitava tava jaya tad me vi chashte Savita 
‘yam aryah | 14, Mitra kpinudhoam khalu mpilata no ma no ghorena 
charatabhi dhrishnu | ni vo nu manyur vigatam aratir anyo babhrinam 
prasitau nu aste | . 

“1, The tumbling, air-born [products] of the great Vibhidake tree 
(i.¢. the dice) delight me as they continue to roll on the dice-board. 
The exciting dice seem to me like a draught of the soma-plant growing 
on mount Mijavat. 2. She (the gamester’s own wife) never quarrelled 
with or despised me. She was kind to me, and to my friends. But I, 
for the sake of the partial dice, have spurned my devoted spouse. 38. 
My mother-in-law detests me; my wife rejects me. In his need [the 
gamester] finds no comforter. I cannot discover what is the enjoy- 
ment of the gambler any more than I can perceive what is the happi- 
ness of a worn-out hack horse. 4. Others pay court to the wife of the 
man whose wealth is coveted by the impetuous dice. His father, 
mother, brothers, cry ont, ‘We know nothing of him; take him 
away bound’ 5. When I resolve not to be tormented by them, 
‘becauae I am abandoned by my friends who withdraw from me,—yet 
as soon as the brown dice, whon they are thrown, make a rattling 
sound, I hasten to their rendezvous, like a woman to her paramour, 
6. The gamester comes to the assembly, glowing in body, and asking 
himself, ‘shall I win?’ The dice inflame his desire, by making over his 
‘winnings to his opponent. 7. Hooking, piercing, deceitful, vexatious, 
delighting to torment, the dice dispense transient gifts, and again ruin 
the winner; they appear to the gambler covered with honey. 8. 
Their troop of fifty-three disports itself [disposing men’s destinies] 
like the god Savityi, whose ordinances never fail. They bow not before 


| es These words are quoted in Nirukia, i, 7. 
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tho wrath even of the fiercest. The king himeelf makes obeisance to 
them. 9. They roll downward; they bound upward. Having no 
hands, they overcome him who has. These celestial coals, when 
thrown on the diceboard, scorch the heart, though cold themselves. 
10. The destitute wife of the gamester is distreesed, and ao too is the 
mother of a son who goes she knows not whither. In debt and 
scoking after money, the gambler approaches with trepidation the 
houses of other people at night. 11. It vexes the gamester to see his 
own wife, and then to observe the wives and happy homes of others, 
In the morning he yokes the brown horses (the dice); by the time 
when the fire goes out he has sunk into a degraded wretch. 12. He 
who is the general of your band, the firet king of your troop,—to him 
I stretch forth [my] ten [fingers] toward the east [in reverence] :* I. 
do not reject wealth, but I declare that which is right (when I say): 
13, Never play with dice: practice husbandry; rejoice in thy pro- 
perty, esteeming it sufficient, ‘There, o gamester, are thy cows; 
[this is] thy wife;’—26 the adorable Savitri addresses me. 14. Be 
friendly [0 dice]; be auspicious to us; do not bewitch us powerfully 
with your enchantment. Let your wrath and hostility abate. Let. 
others be subject to the fetters of the brown ones (the dice}.”” 

The following is an attempt freely to reproduce, in verse, the spirit 
of this composition :— 


These dice that roll upon the board, 
To me intense delight afford. 

Sweet Soma-juice has not more power 
‘To lure me in an evil hour. 

‘To strife and wrangling disinclined, 
My gentle wife was always kind: 

But I, absorbed in maddening play, 
Have chased this tender spouse away, 
She now, in turn, my person spurns; 
Her mother’s wrath against me burns: 
Distressed and vexed, in vain I plead, 
For none will help me in my need. 


8 Compare A.V, ¥. 28, 11, and Vij. Sanh, xvi. 64. 
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As wretched as a worn-out hack’s, 

The gamester’s life all joyance lacks. 

His means by play away ere worn, 
While gallants court his wife forlorn. 
‘His father, mother, brothers shout, 

*«The madman bind, and drag him out.” 
At times, the scorn of every friend, 

I try my foolish ways to mend, 

Resolve no more my means to waste 

On this infatuated taste: 

But all in vain :—when, coming near, @ 
The rattle of the dice I hear, 

I rush, attracted by their charms, 

Like lady to her lover’s arms. 

As to his game the gambler hies, 

Once more his hopes of winning rise ; 
And Joss but more his ardour fires; 

To try his luck he never tires. 

The dice their victims hook and tear, 
Disturbing, torturing, false though fair. 
The transient gains they yield to-day 

Are all to morrow swept away. 

These sportive dice, a potent band, 

The destinies of men command. 

They laugh to scorn the fierce man’s frown; 
Before them doughty kings bow down. 
They downward roll, they upward bound, 
And, handless, men with hands confound. 
‘They scorch the heart like brands, these dice, 
Although themselves as cold as ice. 

The gambler’s hapless wife is sad ¢ 

‘His mother mourns her wayward lad. 

In want, at night he seeks relief 

By graceless shifts, a trembling thief. 

He groans to see his wretched wife, 

And then the happy wives and life 

Of others, fro.\from care and strife. 
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His bad career, with morning light 
Begun, in ruin ends by night. 

To him, the chief who leads your bands, 
Ye Dice, [ lift my suppliant hands; 

T hail thy gifts when thou art kind, 
Bat crave thy leave to speak my mind. 
Forgive me, king of all the dice, 

Tf thus I give my friend advice : 
“Abandon play, and till the soil, 

For this shall better pay thy toil. 
‘Well-pleased with what thou hast, forbear 
To crave of wealth an ampler share.’ ” 
“Thy wife, thy kine,—in these rejoice,” 
Thus cries a god with warning voice, 

Be gracious, Dice, we now implore ; 
Bewitch us with your spells no more. 
From us withdraw, to us be kind, 

And others with your fetters bind, 

That the passion for gambling prevailed very extensively at the time 
when the hymns of the Rig- end Atharva-vedas were composed is clear 
from various other allusions to the practice which we find there, Thus 
in R.Y. vii. 86, 6, dice are mentioned along with wine, anger, thought- 
Jesaness, etc., as causes of sin (see above, p. 66), The following verses 
from the Atharva-veda prove the same point:— 

ALY, vii. 50, 1, Yatha vrikeham aSanir viseaha hanti aprati | evdham 
adya kitavan akshair badhydeam aprati | 2. Turdnam aturdndm visam 
avarjushindm | samaitu vifvato bhago antarhastam kritam mama | 

“1, Ag the lightning every day atrikes the tree irresistibly, so may 
I to-day irresistibly smite the gamestera with the dice. 2. May the 
wealth of the rich and of the poor unresistingly be collected from every 
side into my hand ss winnings.” 

vii. 109, 1. Idam ugrays babhrave namo yo akeheshu tantivasi | ghri- 
tona kali Sikshams 2a no mridati tdriée | 2. Ghritam Apsarabhyo vaha 
twam Agne pamsin akshebhyak etkatah apas cha | yathabhagam havya- 
datin juahinah madanti devdh ubhayani havya | 8. Apsarasah sadha- 
madam madanti havirdhanam antara siryam cha | tah me haatau satie 
srijants ghritena sapatnam me kitacam randhayantu | 4. Adinavam 
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pratidione ghritena aman abi kshara | vriksham wvedanya jaki yo 
asman pratidivyati | 

‘1, This reverence be paid to the brown [die], who is ruler among 
the dice, With butter I worship the Kali; may he thus be auspicious 
tous, 2. Bring, o Agni, butter to the Apsarases, but dust, sand, and 
water to the dice. Seeking obJations according to their several shares, 
the gods delight in both offerings. 3. The Apsarases hold a festival 
between the oblation and the sun. May they anoint my hands with 
butter, and overwhelm the gamester who is my opponent. 4. Dis- 
pense bad luck to our adversary, but moisten us with butter. Strike, 
as lightning does a tree, the man who plays against us.” 

vi, 118, 1. Yad hastabhyam chakrima kilbishant akshanam ganam 
upalipsamanak | Ugrampasye Ugrajitau tad adyapsarasay’ anu dattam 
rinam nab | 

(1. Whatever sina we have committed with our hands, secking to 
obtain the host of dice,—remit to us to-day that debt, ye Apsarases 
‘Ugrampasya and Ugrajit.” 

iv. 88, 1. Udbhindatim sanjayantim apsaram sddhudevinim | glake 
hritant krinvdndm apsardm tam tha huve | 2. Fichinvattm akirantin 
apsarim sddhudevinim | glahe kritani grihnanam apsaram—| 8, Ya 
dyaik parinrityati Gdadana kritah glahat | sa nak kyitani stshatt 
prakim dpnotu mayayd | s nak payasvatt aitu md no jaishur idam 
dhanam | 4. Yah akeheshu pramodante gucham krodham cha bibhrati | 
Gnandinim pramodinim apsaran tam tha huve | 

“1, I invoke hither the skilfully-playing Apsaras who cuts up and 
conquers, and gets gains in the game of dice. 2. { invoke hither the 
skilfully-playing Apsaras who collects and scatters, and receives gains 
in the game of dice, 8. May she who dances about with the dice, 
when she wins by gaming, grant gain to us, and obtain success 
through her skill. May she come to us with abundance of food. Let 
them not conquer this money of ours, 4, I invoke hither the joyful 
and exulting Apsaras — those [goddesses] who delight in dice, and 
‘who cherish grief and anger.” 

It will be seen from these verses that the Apsareses are intimately 
connected with gambling. In A.V. ii. 2, 4, they are said to be “fond 
of dice,” and soul-bewitching” (akshakamah manomuAah). 

. The next two hymns which I proceed to quote are in praise of 
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generosity. The first of them celebrates liberality to the destitute in 
goneral ; the second eulogizes the same virtue when exhibited in giving 
presents to priests, 


(4) Rig-veda, x. 117. 


1. Na vai u devah kehudham id vadhat dadur utasitam upa gachhants 
mrityavak | uto rayih prinato nopa dasyati utdprinan marditaram na 
vindate | 2. Yah ddhraya chakamdndya pitvo annavdn san raphitaya 
upajagmushe | sthiram manah krinute sevate pura uto chit sa marditaramh 
na vindate | 8. Sa id Bhojo yo grihave dadati annakamaya charate 
hriéaya | aram aamai bhavati yamahata utaparishu kpinute sakhayam | 
4, Na ea sakhi yo na dadati sakhye sachabhuve sachamaniya pitvah | 
apa asmat preyad na tad oko asti prinantam anyam aranam chid ichhet | 
5, Priniyad in nadhamanaya tavyan draghiyameam anu pasyeta pan- 
thm | 0 ht vartante rathya iva chakra anyam anyam upa tisthhanta 
rayak | 6. Hogham anna vindate aprachet&h satyam bravimi vadhah it 
3a tasya | na aryamanam pushyati no sakhayam kevalagho bhavati keva- 
ladi | 7. Krishann it phalak asitam krinoti yann adhodnam apa vrinkle 
charitrath | vadan brahma avadato vaniyan prinann dpir aprinantam abhi 
ayat | 8. Ekapad Bhayo doipado cichakrame dvipat triptdam abhi ett 
paschit | chatushpad eti deipadam abhievare sampaiyan panktir upa- 
tishthamanah | 9. Samau chid hastau na sama vivishtah sammatarad 
chid na samam duhate | yamayos chid na sama viryant jnati chit santau 
na samam printiah | 

“1, The gods have not ordained hunger to be our destruction. 
Even those who are full-fed are overtaken by various forms of death 
(it. deaths), The prosperity of the liberal maz never decays; while 
the illiberal finds no comforter. 2. He who, himeelf well provided 
with sustenance, hardens his heart against the poor man who ap 
proaches him, starving, and who has long courted him, desirous of 
food, such a man meets with none to cheer him. 8. He is the boun- 
tiful man who gives fo the lean beggar who comes to him craving food. 
Success attends that man in the sacrifice, and he sccurcs for himeclf a 
friend in the future. 4. He is no friend who bestows nothing on his 
friend who waits upon him, seeking for sustenance, Let every ono 
depart from such @ man; his house is no home,—and look out for 
some one else who is liberal, even though he be a stranger. 5, Lot the 
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powerful man be generous to the suppliant ; let him look down the long 
path [of futurity]. For, oh, riches revolve like the wheels of a chariot : 
they come, now to one, now to another.” 6. In vain tho fool obtains 
food: I tell the truth; it becomes his destruction (comp. v.1). He 
nourishes neither his friend nor his companion. He who keeps his 
food to himself has his sin to himself. 7. The ploughshare furrowing 
the ground brings men plenty, A man moving onward with his feet 
accomplishes his journey. A priest who speaks is more acceptable 
than one who is silent. A kinsman who is beneficent excels one who 
is stingy. 8. A one-footed being advances faster than a two-footed. 
The two-footed comes after the three-footed. The four-footed follows 
in the rear of the two-footed, and moves on observing his steps. 9. 
The two hands, though alike, do not perform an equal amount of 
work. Two cows with the same mother do not yicld the same quan- 
tity of milk. Two men, though twins, have not the same strength, 
And two others, though kinsmen, are not equally liberal.” 

The following is a free metrical rendering of some of these verses :— 


The gods have not ordained that we 
Should die of want; the lean and weak 
Are not death’s only prey; the sleek 

Themselves must soon his victims be. 


Tho men endowed with ample pelf 
‘Who stecls his heart, in selfish mood, 
Against the poor who sue for food 

Shall no consoler find himself, 


© Is is curious to find in 20 ancient a composition this now trite comparison of 
tho changes of fortane to the revolutions of a wheol, The same idea occurs in the 
Mahabharata, iii. 16689: “ After happiness, suffering, and after suffering, happiness, 
visit a man in gnccession, as the spokes of a wheel [revolve round] the nave” 
(eukhasyfinantoram dubthain dujkhasyinantaraii sukham | paryBycnopasarpante 
narai nemim arah iva). Compare S'atap. Br. x. 2, 6, 19: pant pipaed ériyat 
papnis (poverty from prosperity) jyotishae tano 'myitad mrityur ni ha vai asm 
‘étni sarcani varttente. | To drinking succeeds thirst, to prosperity wretchodness, to 
light darkness, and to immortality death : so thet all these things constantly revolve 
ino circle.” According to Herodotus, i. 207, Crees asid to Cyrus: “If thou 
knowost that even thou art humap, and rulest over mortals, learn firet this lesson, 
that in the affeirs of men there is a wheel which, by ite revolution, renders it im- 
‘Possible for the same persons always to enjoy prosperity.” 
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No friend is he who coldly spurns 
Away his needy friend forlorn : 
‘He, thus repulsed, in wrath and scorn 
To'some more liberal stranger turns. 


Relieve the poor while yet ye may ; 
Down future time’s long vista look, 
And try to read that darkling book ; 

Your riches soon may flit away. 


Ye cannot trust their fickle grace ; 
As chariot wheels, in ceaseless round, 
Now upward turn, now touch the ground, 
So riches over change their place. 


‘The man whose friend receives no share 
Tn all his good, himself destroys: 
‘Who thus alone his food enjoys 

‘His sin alone shall also bear. 


(5). Rig-reda, x. 107. 


1. Avir abkiad mahi maghonam esham viscam sivaih tamaso nir amocht { 
maki jyotih pitribhir datiam agad uruh panthah dakshinayah adarsi | 
2. Uchcha divt dakshindvanto asthur ye agvadah saha te suryena | hira- 
nyadah amyitateuam bhajante vasodah Soma pratirante ayuh | 8. Datet 
parttir dakshind devayajyd na Eavaribhyo na hi te prinants | atha naréh 
praycta-dakshinaso avadya-bhiya bahavak prinanti |....5. Dakshi- 
nivdn prathamo hatah oti dakshinavin gramanir agram eti | tam eve 
manye nripatin jandnam yah prathamo dakshindm avivaya | 6. Zam 
eva rishi tam u brakmanam ahur yajnanyah samagam ukthasasam | sa 
Sukrasya tanvo veda tisro yah prathamo dakshinaya raradha | 7. Dakehind 
*svamh dakshind gam dadati dakshind chandram uta yad hiranyam | 
dakshind ’nnam vanute yo nak dtma dakskinath varma krinute vijanan | 
8. Na bhojah mamrur na nyartham tyur na rishyanti na vyathants ho 
dhojah | idan yad vibeam bhuvanan evascha etat sarvah dakshina ebhyo 
dadati | 9. Bhojah jigyuk surabhit yonim agre bhojahk jigyur vadhoah 
yf suvdsah | Bhojah jigyur antahpeyam surayah Bhojah jigyur yo abate 
prayanti | 10. Bhojdys ascam sam mryanti dsum bhaaya aste kanya 

28 





434 PRAISE OF LIBERALITY TO PRIESTS. 


fumbhamana | Vhojasya idam pushkarantea velma parishkyitem devamdna 
tva chitram | 11. Bhojam agoah sushthuvaho vahanti suopid rathe varttate 
dakshindyah | dhojah devaso avata bhareshu bhojah Satrian samanikeshu 
feta | 

“1. The great liberality of these men has becn manifested. 
The whole living [world] has been liberated from darkness. Tho 
great light given by the Fathers has arrived. The broad path of 
Largoss has been beheld. 2. The givers of gifts abide aloft in the 
sky; the bestowers of horses live with the Sun; the givere of gold 
attain immortality; the bestowers of raiment prolong their lives. 3. 
A gift is a satisfaction of the gods, an offering to the deities, and [pro- 
ceeds] not from the illiberal; they bestow nothing; aud many men 
who bestow largesses are bountiful merely through fear of reproach 
ee 5. The giver of gifts, invited, advances first: he walks in 
the front as leader. I regard as the king of men him who fizet 
presented a gift. 6. They call him a rishi, a pricst, a reverend 
chanter of hymns and reciter of verses,—he knows the three forms of 
the resplendent (Agni),—the man who was the first to crown [his 
religious service] with a gift. 7. Larges bestows a cow, a horse, 
and gleaming gold. Largess bestows food, which is our life. The 
wise man makes largess-giving his breastplate. 8. Bountiful men 
neither die nor fall into calamity; they suffer neither wrong nor pain. 
Their liberality confers on them this whole world as well as heaven. 
9. The bountiful conquer for themselves first, a pleasant abode, a welle 
dressed wife, and a draught of wine; they conquer those who walk 
before them, uninvited. 10. A fleet horse is trained for the generous 
man; he obtains a brilliant damsel for his portion; this house of his 
resembles a lotus-pond, beautiful, embellished like the palaces of the 
gods, 11. The liberal man is borne along by rapid horses, The car of 
largess rolls forward on easy wheels. Preserve, ye gods, the bountiful 
man in battle. He overcomes his enemies in the fight.”” 


© Compare R.V. x. 68,11. “The Fathers have adorned the sky with stars... 
‘nd placed darkness in the night, and light in the day" (see nbove, p. 287). 

8 Compare R.Y. iv. 60, 8 where the prosperity and honuur which attend a 
prince who retains and cherishes a domestic priest are described. See Professor 
‘Wilson's translation, and note om 2, 9, in p. 214; and Roth's Art. on Brahmo and 
the Briahmens, Journ. Germ. Or. Society, i. 77 ff. See also the hyma from the A.V, 
iii, 18, quoted in the Ist vol. of this work, p. 283, 
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Verses 8 ff. may be thus freely rendered :— 


The liberal does not mourn or die; 
No pain or care his life annoys; 
This world is his with all ite joys, 
And future bliss beyond the sky. 
He owns a princely palace bright, 
And dwells in godlike pomp and pride; 
Arichly decked and winning bride 
Sits fair and blooming by his side, 
And fills his heart with love’s delight. 


‘With plenteous stores of corn and wine 
Supplied, » mcrry life he leads; 
Swift o’er the plain bis chariot speeds, 
Whirled on by prancing, snorting, steeds ; 
He smites his foes by aid divine, 

The hymn which Ivcite next has been already translated by Pro- 
fessor Max Miiller in his Anc. Sansk. Lit, pp. 494 f, where he thus 
remarks on it: ‘The 108rd hymn of the 7th Mandala, which is called 
a panegyric of the frogs, is clearly a satire on the priests; and it is 
curious to observe that the same animal should have been chosen by 
the Vedic satirist to represent the pricsts, which, by the earliest 
satirist of Greece, was sclected as the representative of the Homeric 
heroes.” 


(8) Rig-veda, v1. 103. 


1. Samvatsaram sasayanah brahmapah vrata-charinah | vacham Par- 
Janya-sinvitam pra mandikah avadishuh | 2. Divyah apo abhi yad enam 
Gyan dritin na Sushkam sarast gaydnam | gavin aha na mayur vateini 
ndm mandakanam vagnur atra sam eti | 3. Yad im enan usato abhy 
avarehit trishydvatah pravrishi agatayam | akhkhalikritya pitaram na 
putro anyo anyam wpa vadantam eti | 4, Anyo anyam anu gribhnati enor 
apim visargs yad amandishitam | mandako yad abhivrishtah kanishkan 
priénth samprinkte haritena vdcham | 5. Yad esham anyo anyasya 
tacham Saltasyova vadati sikshaménah | earvat tad eshim eampidhova 
parva yad suxdcho vadathana adhi apsu | 6. Gomayur oko ajamayur ekah 
priintr eko haritah ekah esham | samanah nama bibhyito viripak purutra 
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vacham pipisur vadantah | 7. Brahmandso atiratre na some saro na 
parnam abkite cadantak | samvatsarasya tad ahah pari shtha yan 
mangakah pravrishinam babhiva | 8. Brakmandeah somino vdcham 
abrata brakma kpipcantak parivatsarinam | adhoaryavo gharminah sishvi- 
dangh Goir bhavanti guhyah na ke chit | 9. Deoahitin jugupur doada- 
Sasya pitu®m naro na pra minanti ete | satoateare pravrishi agatayam 
taptah gharmah asnucate visargam | 10. Gomayur adad ajamayur adat 
prisnir adad harito no vasini | gavdm mandakak dadatah satan saha- 
érasdve pratirante dyak | 

“1, These yow-fulfilling Brahmans, the frogs, after lying quiet for 
a year, have now uttered their voice, stimulated by Parjanya (the 
rain-god). 2. When the waters from the sky fell upon them, as they 
lay like a dry skin” in the (dried-up) pond, the voice of the frogs 
rises in concert, like the lowing of cows which have calves, 3, When, 
on the arrival of the autumn, rain fell upon them, when they were 
ardently desiring it and parched with thirst, the one croaking ap- 
proaches, like a son his father, another who is calling out. 4. One 
of them seizes the other, when they are delighted with the dis- 
charge of the waters; when the speckled frog, soaked, and leaping 
upwarda, joins his voice to that of the green one. 5. When the 
one repeats the sounds of the other, as a pupil the words of his 
teacher, your every limb scems in full vigour, as ye make a 
Joud noise upon tho waters, 6. One lows like a cow, another 
bleata like a goat; one of them is speckled, another green, Having 
@ common name, they vary in appearance, and modulate their voices 
diversely as they croak. 7. Like Brahmans at the Atiratra soma. 
‘rite, like (priests) talking round a full bowl, ye frogs surround the 
pond on thie day of the year which is the day of autumn, 8, The 
soma-offering Brahmans raise their voices, performing their annual 
devotions ; these adhvaryus, sweating with their hot oblations [or 
their kettles] issue forth like persons who have been hidden. 9. They 
‘have observed the divine ordinances of the year; these creatures do 
not disregard the season; when autumn has arrived these heated 
kettles obtain their release. 10. The frog who lows, and the one who 
Dleata, the speckled and the brown, have bestowed on us riches: 


7 Prof. Miiller renders driti by “fish.” I prefer the more common signification 
of “skin,” 
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giving us hundreds of cows, the frogs prolong our lives in the scason 
of a thousand shoots.” 

I have attempted to give the substance of this hymn very freely in 
the following verses :— 


As Brahmans, who a vow fulfil, 

The frogs had now a year been still. 
Like dried and shrivelled skins they lay, 
Faint, parched with heat for many a day, 
Expecting, long in vain, the showers 
Withheld by Air’s malignant powers. 
But autumn comes; Parjanya rains 

In copious streams, and floods the plains. 
Clouds veil the sun, the air is cool, 

The ponds, long empty, now are fall. 
There float the frogs, their bodies soak ; 
Afar is heard their merry croak. 

Well drenched, they jump aloft in glee, 
And join in noisy colloquy. 

They leap upon each others’ backs, 

And each to t’ other cries co-ax. 

As teachers first call out a word, 

‘Then boys repeat what they have heard, 
Just so the frogs croak out once more 
‘What other frogs had croaked before, 
Sounds diverse issue from their. throats, 
Some low like cows, some bleat like goats, 
Though one in name, of various sheen, 
For one is brown, another green, 

As Brahmans at a Soma-rite 

Around the bowl in talk unite, 

This day the frogs their pond surround, 
And make the air with noise resound. 
These priests, the frogs, their voices raise, 
And sing their annual hymn of praise. 
As priests who sweated o'er a pot 

Boon quit the fire they find too hot, 
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The frogs, so long oppressed by heat, 
Emerge in haste from their retreat. 

From rules divine they never swerve, 

But all the seasons’ laws observe. 

‘When autumn comes, their sufferings cease, 
From scorching heat they find release, 

The frogs that bleat, aud those that low, 
Brown, green, on men all wealth bestow. 
The kine that on our pastures graze, 

‘We owe to them, with length of days. 


It is possibly an echo of this production that we find in a description. 
of autumn in the Harivaméa, v. 8803, where the poet compares the 
noise made by 2 frog, after his rest of sixteen half months, along with 
his wives, to the recitation of the Rig-veda by a Brahman surrounded, 
by his pupils (plavangamah shodasa-pakshasayi™ virauti goshthak saha 
kaminibhih | richo doijatih priya-satya-dharmd yatha svasishyaik pari- 
vdryamaagh). On this verse the late M. Langlois somewhat naively 
remarks as follows, in a note to his French translation of the Hariv. 
vol. ii. p. 182: Dans nos moeurs rien n’ égalerait 1’ impertinence 
@une comparaison dans laquelle une grenouille serait assimilée & un 
respectable ecclésiastique. Les Indiens, & ce qu’ il parait, ne voyaient 
dans telle espéce de rapprochement aucune teinte d’ impiété.” 

The next hymn breathes a social spirit, and a disposition to profit 
by the improving influences of the company of cultivated men, com- 
bined, however, with a vainglorious desire to shine at their expence. 


(7). Atharva-veda, vit. 12. 


. 
1. Sabha cha ma samitis cha avatam Prajapater dubttaray samvidane | 
yendeangachhai upa ma ea sikshat charu vadant pitarah sangateshu | 2. 


© There seoms to be no doubt that this word refers to the frog's eight months 
quiescence ince the close of the preceding rainy season. M. Langlois, who hed 
before him the reading shodata-pakshe-éaryyi, was naturally punzied by it, and 
renders it, ‘La grenouille, dont les flancs sont comme sillonnés par les seize cdtes,"” 
and he adds a note to the following effect: Il me semble que, par cette épithéte un 
peu obscure, I’ intention de 1 auteur est de dépeindre les seize eBtes de le grenouille, 
dovenues plus apparentes 2 la euite des chaleure de 'été qui ont du I’ aifaiblir.” 
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Vidma te sabhe nama narishta nama vai asi | ye teke cha sabhdsadas te me 
santu savichasah | 8. Eshdm aham samasinanam varcho vijndinam adade | 
asyah sarvasyGh sajisado mam Indra bhaginam krinu | 4. Yad vo manah 
pardgatam yad baddham tha veha va | tad oak avarlaydmasi mayt vo 
ramatam manak | 

“1, May Assembly and Meeting, the two daughters of Prajapati, 
concurrently preserve me. May every one whom I meet resort to mo; 
may I speak agreeably, o fathers, in the assemblies. 2, Assembly, 
we know thy name; thy name is conversation. Let all the members 
of the company converse with me. 3. I appropriate the glory and the 
knowledge of these men who are seated here. Indra, make me the 
most distinguished in all this assembly. 4. If your thoughts have 
turned elsewhere, or are enchained here or there, we cause them to 
return: let them delight in me.” 

The hymn of which I next give the first four verses contuins a 
prayer, or incantation, for concord in @ family. 


(8). Atharca-veda, 111, 30. 


1. Sahpidayamh sdmmanasyam avidvesham krinomi vak | anyo anyam 
abhi haryata vatsam jatam tvaghnya | 2. Anuvratak pituh putro matra 
dhavatu sammandh | jaya patye madhumatim vacham vadatu Santioan | 3, 
Ma bhrata bhrataran doikshad ma evasdram uta svasa | samyanchah 
savratah bhitea vacham vadata bhadraya | 4, Yena devah na viyanti no 
cha vidvishate mithah | tat krinmo brahma vo grihe sanjnanam purushe- 
bhyab | 

‘1. I impart to you concord, with unity of hearts and freedom from 
hatred: delight one in another, as a cow at the birth of a calf, 2. 
May the son be obedient to his father, and of one mind with his 
mother: may the wife, at peace with™ her husband, speak to him honied 
words. 3. Let not brother hate brother, nor sister sister: concordant 
and united in will speak to one another with kind words. 4. We 
perform in your house an incantation, creating concord among its in- 


© T am unable to give an explanation of the word santiciin, which, though mascu 
Hine in form, seems to sgree with jaya. 
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mates, and one through which the gods will not desert you, nor mutual 
hatred exist.’ 

The four hymna of the Atharva-veda which follgw contain incanta- 
tions designed to save persons suffering under dangerous diseases, and 
on the point of death, from death; or rather perhaps to try to recall 
their spirits after their separation from the body. They supply various 
iNustrations of the conceptions entertained by the Indians of the period 
when they were composed, regarding the vital principle, the relations 
of the different senses to the several elements, the deities by whom 
men’s tenure of life was regulated, the power of incantations to arrest 
the approach of doom, and other kindred particulars. Some of the 
ideas which we shall meet here have already occurred in the section 
on Yema. 


(9). Atharva-veda, v. 80, 


1, dvatas te dvatak pardvatas te avatah | ihaiva bhava ma nu gah ma 
piredn anu gah pitrin asum badhnams te dridham | 2. Yat twa 'bhichoruh 
purushah svo yad arano janah | unmochana-pramochane ubhe vacha vadame 
te | 8. Yad dudrohitha Sepishe striyai pumse achittya | unmo—| 4. Yad 
enaso matrikritat seshe pitpikritat cha yat | unmo-~| 5. Yat te mata yat 
te pita jamir bhrata cha sarjatah | pratyak sevasva bheshajam jaradashtin 
krinomt tod | 6. Thaidhi purusha sarvena manasa saha | datau Yamasya 
ma 'nugah adhi jivapura ihi| 7. Anuhituk punar hi vidvdn udayanam 
pathak | drohanam Gkramanam jivato jtoato'yanam | 8, Ma dibher na 
marishyasi jaradashtin kpinomi tod | niravocham akars yakskmam anges 
bhyo ’ngajvarah tava | 9. Angabhedo angajvaro yas cha te hridayamayah | 
yakshnab Syenah iva prapaptad vacha sadhak parastaram | 10. Rishi 
Bodhapratibodhdv asvapno yas cha jagrivih | tau te pranasya goptarau 
diva naktam cha jagritam | 11. Ayam Agnir upasadyah tha siryah 
udetu te | udehi myityor gambhirat krishnat chit tamasas pari | 12. 
Namo Yamaya namo astu myityave namah pitribhyak uta ye nayanté { 
utparanasya yo veda tam agnim puro dadhe asmai arishtatataye | 13, 


© Three hymns of the Atharva-veda, viz. iii. 19; ¥. 18, and v, 19, together with 
two verses (the 8th and 9th) of v. 17, which formed part of this section, as it origi- 
nally appeered in the Journel of the Royal Aeistic Society for 1866, pp. 33 ff,, aro 
omitted here, as they have subsequently been quoted in the first volume of this work, 
2nd Edition, pp. 280-287. : 
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Aitu prinah aitu manah aitu chakshur atho balam | sariram asya sah 
vidam tat padbhyam prati tishjhatu | 14, Pranendgne chakshusha sah 
srijemai samivaya tanva sam balena | vettha amritasya ma nu gat ma 
tu bhamigriho *bhuvat | 15. Ma te pranah upadusat mo apano "pi dhayt 
te | siryas tod 'dhipatir mpityor wdayaohhatw rasmibhih | 16. Jyam 
antar vadati jihed baddha panishpada | tray@ yakehmaih niravocham 
$atam ropié cha takmanah | 17. Ayat lokak priyatamo devandm apard- 
Jitah | yasmai tram tha mrityave dish{ah purusha jajnishe | ea cha tod 
"nu hayamasi ma pura jaraso mrithah | 

“1, From thy vicinity, from thy vicinity, from a distance, from 
thy vicinity [I call] to thee: remain here; do not follow, do not 
follow, the early Fathers. I firmly hold back thy breath. 2. What- 
ever incantations any kinsman or stranger has uttered against thee, 
—with my voico I declare thy release and deliverance from them 
all, 3. Whatever hurt thou hast done, or curse thou hast spoken, in 
thy folly, against woman or man, with my voice, etc. 4, If thou liest 
there in consequence of any sin committed by thy mother, or thy 
father," with my voice, etc. 5, Receive the medicine which thy 
father, mother, sister and brother offer to thee. I make thee long- 
lived. 6. Remain here, o man, with thy entire soul; do not follow 
the two messengers of Yama; ** come to the abodes of the living. 7. 
Return when called, knowing the outlet of the path, the ascent, the 
advance, the road of every living man. 8. Fear not; thou shalt not 
die; I make thee long-lived. I have charmed out of thy members 
the consumption by which they are wasted. 9. The consumption 

1 Compare a curious passage from the Taittixiya Brahmana iii. 7, 12, 3%, already 
quoted in p. 66: “ May Agui deliver me from any sin which my mother may have 
committed when I was in her womb, or which my father may have committed. May 
my parents have received no injury frum me, when I, a son, in sucking, squoczed my 
mother and father in my delight.” Compare also R.¥, vii. 86, 6, quoted above in 
the same page, as well as the following texts: R.Y. vi. 61, 7, Ma vah eno anyae 
Kyitam bhujoma mia tat karma yat chayadhve | “May we not suffer {the penalty of ] 
sin committed by others, or do that which you will punish, o Vasus!” vii, 62, 2, 
Ha vo bhujena anyajatam eno mai tat karma easava yot chayadhve | of nearly 
identical senso with the preceding text. x. 37,12, Yad no devitd chakyima jihvayis 
guru manaso 0% prayuti devahetanam | arGvd yo no abhi duckhundyate tasmin tad eno 
vasave ni dhetana | “If we have committed against you any grievous offence, o goda, 
with our tongues, or through thoughtlessness, transfér (the guilt of) that sin to the 
enomy who regards us with malice.” 

#2 See the section on Yuma, p. 204. 
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which racks and wastes thy limbs, and sickens thy heart, has fown 
away to a distance like a hawk, overcome by my word. 10, The two 
sages, Alert and Watchful, the sleepless and the vigilant, these the 
guardians of thy life, are awake both day and night. 11, May this 
adorable Agni riee here to thee asasun. Rise up from deep death,” 
yea, even from black darkness.“ 12. Reverence to Yama, reverence 
to Death, reverence to the Fathers, and to those who guide us, I 
place in front of this [sick] man, for his security, Agni, who knows 
how to carry him across. 18. Let his breath, let his soul, let his 
sight come, and then his strength; let his body acquire sensation, and 
stand firm upon its feet. 14. Provide him, Agni, with breath, and 
with sight; restore him, furnished with a body, and with strength. 
‘Thou bast the knowledge of immortality; let him not depart, or 
‘pecome a dweller in a house of clay. 15. Let not thy inhaled breath 
cease; let not thy exhaled breath vanish. Let the sun, the lord, raise 
thee up from death by his rays. 16. This tongue speaks within, 
‘pound, convulsive. By thee I have charmed away the consumption, 
and the hundred torments of the fever. 17. This world is the dearest, 
unconquered by the gods. To whatever death thou wast destined 
when thou wast born, o man,—we cull after thee, do uot die before 
thou art worn out by old age.” 


(10) Atharva-veda, vit. 53, 


1, Amutrabhayad adht yad Yamasya Brihaspate abhisaster amunchab | 
pratyauhatam Asvina myityum asmad devanam Agne bhishaja Sachibhib | 
2. Sai kramatém ma jihitah bariram prandpanau te saywjav ihe stam | 
Satam jiva Sarado vardhamdno Agnis te gopah adhipah vastshthah | 8. 
Ayur yat te atihitam parachair apanak pranah punar a tiv itam | Agnis 
tad ahar nirriter upasthat tad dtmani punar avebayami te | 4. Ma 
smam prano hastd mo apano avahéya para gat | sapta rishibhyak enam 
paridadami te enat avasti jarase vahantu | 5. Pravisatam pranapandy 
anagvahav iva orajam | ayai jarimnah sevadhir arishtah tha vardhatam | 
6..4 te pronam suvamasi para yakshmam suvdmi te | dyur no vidvate 

3 Compare the diris SAe6pos of Homer. 


4 Already quoted in the section on Yama, p. 322. 
5 Compare the section just referred to, p, 297 
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datha® ayam Agnir varenyah | 7. Ud vayat tamasas part rohanto 
nakam uttamam | devat devatra stryam aganma jyotir utlamam | 

“1, Byihaspati, thou hast delivered us from dwelling in the realm 
of Yama, from the curse. The Advins,—they who, o Agni, are the 
two physicians of the gods,—they have repelled death from us by their 
powers. 2. Continue associated, ye two breaths, inspired and expired ; 
forsake not his body: may they, united, remain with thee here. Live 
prosperously a hundred autumns, Agni is thy brilliant protector and 
lord. 3. May thy life, which has been dissipated afar, may thy 
breaths, come back to thee again. Agni has snatched it from the lap 
of Niryiti (Destruction): and I introduce it again into thyself. 4. Let 
not his inspiration abandon him, nor his expiration quit him end 
depart. I commit him to the seven Richis; may they carry him on 
in health to old age. 6. Enter into him, ye two breaths, like two 
steers forcing their way into a cow-pen. May this man flourish here, 
an unmolested depositary of old age. 6, We restore thy breath. I 
drive away consumption from thee. May this excellent Agni sustain 
our life on every side. 7. Ascending from the darkness to the upper- 
most heaven, we have reached, among the gods, the god Sirya, the 
highest luminary.” 


(11) Atharva-veda, vat. 1. 


1, Antakiya mrityave namah préndh apanah tha te ramantam | 
thayam astu purushah sahasund stryasya bhage amritasya loke | 2. Ud 
enam Bhago agrabhid ud ena Somo aisuman | ud onam Maruto devah ud 
Indrdgni svastaye | 3. Tha te asur tha pranah thayur tha te manah | ut 
twa Nirrityah pasebhyo daivya vacha bhardmasi | 4. Utkrama atab 
purusha ma’va patthab mrityoh padbtéam avamunchamdnah | ma ohhit- 
thah asmal lokad agneh siryasya sandriseh | 5. Tubhyam vdtah pavatam 
matarisead tubhyam carshantu ampitani dpak | siryae te tanve saih 
tapats toam myityur dayatam ma pra meshthah | 6. Udyanamh te purusha 
ndvaydnam jivatumh te dakehatatin krinomt | & hi rohemam amritam 
sutham ratham atha jivrir vidatham a@ vaddsi | 7. Ma te manas tatra 
gd ma tire bhid ma jiwebhyah pra mado ma nugah pitrin | visve devah. 
abhi rakshaniu tveha | 8. Ha gatanam @ didhithah yo nayantt pard- 
vatam | roha tamaso jyotir ehy a te hastau rabhamahe | 9, Syamas 
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cha tod ma Sabalad cha preshitan Yamasya yau pathirakeht évanau | arvait 
chi ma vi didhyo ma tra tishtha paraiimanah | 10. Ma etam pantham 
anu gah bhimah esha yena pirvah na iyatha tam bravimd | tamah otat 
puruska ma pra patthah bhayam parastad abhayam to arvak | 11. Rake 
shanty tua agnayo ye apsu anta rakshatu ta manushyah yam indhate | 
easvanaro rakshatu jdtovedah divyas tod ma dhag vidyutd saka | 12. 
Ha tv kravyad abhi mamta arat sankasukat chara | rakehatu tvd 
Dyauh rakshatu Prithivt saryas cha tvd rakehatam chandramas cha | 
antariksham rakshatu devahetyah | 13, Bodhas cha tua Pratibodhas cha 
rakshatam | Aevapnaé cha toa Anavadranaé cha rakshatam | Gopayams 
cha toa Jagrivis cha | 14. To tod rakshantu te tvd goptyantu tedhyo 
namas tebhyah svtha | 15. Jtvebhyas tod samude Vayur Indro Dhata 
dadhatu Savita trayamanah | ma ta préno alam hastd asui te’mu 
hraydmasi |-16. Ma tod jambhah satshanur ma tamo vidad ma jiwa 
barkth pramayuk hatha syah | ut toad Adityah Vasavo bharantu ud 
Indragnit svastaye \ 17. Ut tea Dyaur ut Prithivt ut Prajapatir agra- 
Att | ut twa mrityor oshadhayo somardjniy apiparan | 18. Ayam devah 
shaivastu ayam ma mutra gad itah | imam sahasraviryena mrityor 
utparayamass | 19. Ut tea mrityor apiparam sam dhamantu vayodhasak | 
md tod vyastakesyo ma tra agharudo rudan | 20. Aharsham avidah wa 
.gunar agih punarnavah | sarvangak sarvam te chakshuh sarvam ayus cha 
te’vidam | 21. Fyavat te jyotir abkad apa teat tao akramit | apa tvad 
mpityum nirritim apa yakshmanm ni dadkmasi | 

“1, Reverence to Death the Ender! May thy inhaled and exhsled 
breaths gladly rest here. May this man remain here united with his 
spirit in the domain of the sun, in the world of deathlessness, 2, Bhaga 
and Soma with his filaments, the divine Maruts, Indra, and Agni, have 
raised him up to health. Here is thy spirit, here thy breath, here thy 
Tife, here thy soul. We rescue thee from the bonds of Nirriti by a 
divine utterance. 4, Rise up hence, o man. Casting off the fetters of 
death, do not sink downward. Do not depart from this world, from 
the sight of Agni and the Sun, 5. May the Wind, Matoriévan, blow 
for theo; may the waters shower immortality (or ambrosia) on thee; 
may the Sun shine hestingly upon thy body; may Death pity thee; 
do not die, 6. Thou must ascend, o man, and not descend; I give 
thee life and perceptive power. Monnt this pleasant and imperishable 
car, then, when aged, thou shalt declare a festival. 7. Let not thy soul 
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go away thither, let it not disappear; do not wander away from the 
living; do not follow the Fathers. May all the gods preserve thee. 
8. Do not long after the departed, who conduct men‘afar, Ascend 
from the darkness; come into the light. We lay hold of thy hands. 
9. Let not the two dogs sent by Yama, the black and the brindled 
[seize thee]. Come hither; do not hesitate; do not remain here with 
averted mind. 10. Do not follow this path; it is terrible; I speak of 
that by which thou hast not hitherto gove. This, o man, is darkness; 
do not enter it. Beyond, thou hast fear; on this side, thou hast 
security. 11. May the fires which are in the waters preserve thea; 
may the fire which men kindle preserve thee; may Jatavedas Vuis- 
vinara (the fire, which is common to all men) preserve thee; let not 
the celestial fire, together with the lightning, consume thee. 12. Let 
not the flesh-devouring fire"? ecek to harm thee; go far from that 
wicked one, May the sky, the earth, the sun, and moon, preservo 
thee; may the air protect thee from the bolt of the gods. 13, May 
‘Wakcful and Watchful; may Sleepless and Wakeful preserve thee. 
May Guardian and Vigilant protect thee. 14. May they protect 
and guard thec. To them be reverence. 15. May Vayu, Indra, 
Dhatri, and Savitri the deliverer, restore thee to converse with the 
living. Let not breath and strength abandon thee; we call back 
thy spirit. 16. Let not any destructive demon, let not darkness find 
thee.... May the Adityas and Vasus, with Indra and Agni, raise thee 
up to health. 17. The sky, the carth, Prajapati have rescued thee, 
The plants with Soma their king, have delivered thee from death. 
18. Let this man remain here, o gods; let him not depart hence to the 
other world. We rescue him from death with a charm of boundless 
efficacy. 19. I have delivered thee from death; may the vigorous 
breathe upon thee. Let not the she-devile with dishevelled hair, or 
those that howl dreadfully, yell at thee. 20, I have snatched thee; I 
have caught thee; thou hast returned renewed, and perfect in thy 
members: I have obtained thy entire eye, and thy entire life. 21. 


alt See A.V. ¥. 30, 6, above. 

@1 ‘There are three kinds of fire, the kravyd, or funeral (here referred to), which 
devours dend bodies, the culinary (Gmad), and the sacrificial, See the Vij. 8, i. 17, 
and tha commentary there, and above, p. 217, note. 

%8 Seo the 4th verse of the next hymn. 
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[ife] has breathed upon thee. Light has come to thes. Darkness 
has departed from thee. We remove from thee death, Niryiti and 
consumption.” 


(12) Atharva-veda, vitr. 2. 


1. Arabhasva imam amritasya srushtim achhidyaminad jaradashtir 
astu te | asuh te ayuh punar & bhardmi rajas tamé mopagah ma pra 
meshthah | 2. Fwatan jyotir ablyehi arvaii & tua harami Satasaradaya | 
avamunchan mpityupasan asastin draghtyah ayuk pratarah te dadhams | 
8. Vutat te pranam avidam siryach chakshur aham tava | yat te manas 
toayi tad dharayami sam vitsva angair vada jihvaya “lapan | 4, Prénena 
tod doipadaih chatushpadam agnim iva jatam abhi sam dhamams | namas 
te mrityo chakshushe namah préndya te’karam | 5. Ayam jivatu ma 
myita imarh samirayamast | krinomi aamat bheskajam myityo ma puru- 
shat vadhih | 6. Jivalam naghdrishar jicantim oehadhim cham | traya- 
mndnah sahaminamh sahasvati tha uve asmat arishtatitaye | T. Adhi 
brah ma "rabhathah srijomam tavaiva san sarvahdyah thastu | Bhava- 
Sarcau myidatam Sarma yackhatam apasidhya duritat dhattam ayuk | 
8. Aemat mrityo adhi briki imgm dayasva ud ito ’yam ctu { arichtah 
sarvangak susruj jarasa Satahdyanah atmand bhujam asnutam | 9. Devi~ 
nai hetih pari toa vpinaklu parayams tea rajaaah ut tea mpityor apipa- 
ram | Grad agnin kravyddam nirthan jtvatave te paridhim dadhami | 10. 
Yat to niyanani rajasam myityo anavadharshyam | pathak imam tasmad 
rakshanto brakmasmai varma krinmasi | 11. Kyinomi te pranapanau 
jardm mrityum dirgham dyuh svasti | Paivasvatena prahitan yamada- 
tang charato ‘pa sedhami sarvan | 12. Arad aratim nirritim paro 
gralim kravyadah pikachan | raksho yat sarvain durbhutam tat tamah 
todpa hanmasi | 13, Agnes te pranam amritad ayushmato vanve jata- 
vedasah | yatha na rishyah amyitah saytr asas tat te krinomi tad u te 
sampidhyatam | 14. S‘ive te stam Dydvaprithivt asantape abhisriyau | 
bam te siryah a tapatu Sam vdto vatu te hride | Stvah abhi keharanty 
ted dpo dicyah payasvatih | 15. Sivds te santv oshadhayah ut toa 
“harsham adharasyah uttaram prithicim abhi | tatra tea "dityau ralsha~ 
tim Stryachandramasdv ubha | 16. Yat to edeah paridhanan yam 
ntvitn krinushe team | sivah te tanve tat krinmah sameparie’rikshnam 
astu te | 17. Yat kehurena marchayatd sutejasé vapla vapase hesa- 
émagru | Sunbhan mukham ma nak dyuh pra moshth | 18. Straw te stam 


OR RECALL THE DEAD TO LIFE. 447 


eriht-yavav abalasdy adomadhau | etau yakshmam oi badhete etau mun- 
chato aihasah | 19, Yad aéndsi yat pibast dhanyam krishyah payah | 
yad ddyam yad anadyam sarcat te annam avishat krinomi | 20. Aine 
cha tod vatraye cha ubhabhyam pari dadmasi | arayebhgo jighateubhyah 
imam me pari rakshata | 21. Satam to ayutam hayandn doe yuge tytn 
chatvart krinmah | Indrdgnt vilve devas te anumanyantim ahrintya- 
manah | 22. S'arade ted hemantaya vasantaya grishmaya pari dadmasi | 
varshini tubkyat syondni yeshu vardhants oshadhih | 23. Mrityur ihe 
dvipadam mrityur tse chatushpadam | tasmat team mpityor gopater 
udbhardmi sa ma bibheh | 24. So’rishta na marishyasi na marishyass 
ma bibheh | na vai tatra mriyante no yanti adhamam tamab | 25. Sorvo 
vat tatra jivati gaur asvah purushah pasuh | yatredam brahma kriyate 
paridhir jivandya kam | 26. Pari tua patu eamanebhyo abhicharat sa- 
bandhubhyah | amamrir bhava amyito atijive ma te hasishur asavah 
bartram | 27, Ye myilyavah ekasatam yah nashtrah atitaryah | munch- 
antu tasmat tvam devah agner vatsvanarad adhi | 28. Agneh Sariram ast 
parayishnuh rakshoha ’si sapatnaha | atho amiva-chitanah pitudrur 
nama dheshajam | 

“1, Seize this boon of immortality; may long life, which cannot be 
cut off, be thine. I restore to thee breath and life; do not depart to 
the mist (rajas) or to darkness (¢amas); do not die, 2. Come hither 
to the light of the living; I rescue thee that thou mayest survive a 
hundred autumns. Loosing the bands of death and imprecation, I 
Jengthen out thy existence. 3. I have recovered thy breath from the 
wind, thine eye from the sun.” I place in theo thy soul. Receive 
sensation in thy limbs. Speak, articulating with thy tongue. 4. I 
blow upon thee with the breath of bipeds, and of quadrupeds, as on 
Agni when he is born (#.¢, on fire when kindled), I have paid rever- 
ence, o Death, to thine eye, and to thy breath. 5. Let this man live 
and not die. We restore him. I make for hima remedy, Death, do 
not kill the man, 6. I invoko for his safety a vivifying...., living, 
delivering, strong, and powerful plant. 7. Befriend him ; do not seize 
him; let bim go; though he is thine only, let him abide here with 
all his strength; o Bhava and Sarva, be gracious; grant deliverance ; 
remove evil and confer life. 8. Befriend him, Death, pity him; let him 





9 See above in the section on Yuma, p, 298, 
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ariso, Unharmed, with all his limbs, hearing perfectly, till his time of 
decay, let him obtain enjoyment during a life of a hundred years. 9. 
May the shaft of the gods pass thee by ; I bring thee across from the mist 
(see v, 1); I have rescued thee from death. Removing far away the flesh 
devouring Agni, I draw round thee a circle (see R.V. x. 18, 4} that 
thou mayest live. 10, Preserving him from that misty egress of thine, 
o Death, which no one may escape by menaces, we make prayer 8 pro- 
tection for him. 11. I give thee thy breaths, death at thy full age,™ 
Jong life and health. I drive away all the messengers of Yama, who 
roam about, sent by the son of Vivasvat. 12. We remove afar Evil, 
Nirriti, Grahi, and flesh-devouring Pigachas, ead hurl all wicked 
Rakshases, as it were into darkness, 13. I ask thy life from the 
immortal, living, Agni, Jatavedas. I procure that thou mayest suffer 
no injury, that thou mayest aleo be immortal. May this be the fortu- 
nate result. 14. May heaven and earth in unison be auspicious and 
imnocuous to thee. May the sun shine and the wind blow pleasantly 
to thy heart. May the celestial streaming watera drop down upon 
theo favourably. 15. May tho plants be auspicious to thee, I have 
taised thee from the lower to the upper earth. There may both the 
sons of Aditi, the Sun and the Moon,®' preserve thee. 16. Whatever 
garment for clothing, or whatever girdle thou makest for thyself, wo 
cause it to be agreeable to thy body; may it be soft to thy touch, 17. 
‘When, as a barber, thou shavest our hair and beard witha sharp and 
cleansing razor, while cleansing our face, do not rob us of our life. 18. 
Let the rice and barley be auspicious to thee, causing no consumption 
or other ailment. These two (grains) destroy consumption, and deliver 
from calamity. 19, Whatever thou eatest or drinkest, the grain derived 
from husbandry, or liquid, whatever is or is not to be eaten—all that, 
food I render for thee free from poison. 20, We commit thee to both 
the Day and the Night; preserve him for me from the goblins who 
seek'to devour him. 21. We allot to thee a hundred, ten thousand, 
years, two, three, four, ages (yugas).* May Indra and Agni, may all 

0 Compare A.V, xix. 24, 4, 5, 8. 

© The Moon ia not in the Vedas generally reckoned among the Adityas. Soe 
above, p. 64 f 

2 Tt would be dificult to say how great a duration is here denoted by this word; 
‘pat it must be one of great length, if the long periods of years, which are mentioned. 
just hefore, may be teken az any indication. See the firat vol. of this work, pp. 46 f, 
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the gods regard thee favourably, without hostility, 22. We commit 
thee to autumn, winter, spring, summer. May the rains be pleasant to 
thee, in which the plants grow up. 23. Death rules over bipeds; 
death rules over quadrupeds. From that Desth the ruler I rescue 
thee; do not fear. 24. Thon, who art uninjured, shalt not dio; thou 
shalt not die; do not fear. They do not dio there; they do not go to 
the nethermost darkness, (25) every thing lives there, cow, horse, man, 
beast, in the place where this prarer is used, the bulwark of life. 26. 
May it preservo thee from curse from thy cquals and friends, Be 
undying, immortal, long-lived; let not thy breaths abandon thy body. 
27. May the gods deliver thee from those hundred deaths, from those 
dangers which aro surpassable, and from that Agni Vaiévanara (fire of 
the funcral pile ?). 28. Thou, the medicament named Patudru (Butea 
frondosa), art the body of Agni, tho deliverer, the slayer of Rakehases, 
and of rivals, and thou art the chaser away of diseases.” 


SECTION XXIII. 


BRIEF NOTES ON SOCIETY AND LIFE IN THE VEDIC AGE, AS 
REPRESENTED IN THE HYMNS. 


Iw the Introductions to the first three Volumes of his translation 
of the Rig-veda (vol. i. pp. x1 ff; vol. ii. pp. xv ff; vol. ili, xiv ff), 
Professor Wilson has adduced from the hymns a variety of facts illus- 
trative of the social and political condition of the people of India, and 
of the advance which they had made in civilization at the period when 
those hymns were composed. I propose in this section to bring for- 
ward auch further particulars, connected with the same subjects, as I 
have noticed in the hymns, without excluding the topics already cluci- 
dated by Professor Wilson, 

It is not only the favts which are directly stated or implied, in 
regard to the various subjects of inquiry, which may be understood as 
supplying the requisite information. Refercnces of a corresponding 
character made to the gods, their dwellings, dress, ornaments, chariots, 
weapons, etc., may (as in such a stage of religious progress, more 
especially, men frame their gods after their own image magnified and 
idealized) be taken as applicable, mutatis mutandis, to their worshippers, 


(1.) Country occupied by the Vedio people, their villages and cities. 


‘The country originally occupied in India by the Vedic people was the 
tract watered by the seven rivers, the modern Panjab; but they gradu- 
ally extended themselves to the eastward and southward; and in R.V. 
fv. 86, 18 roference is made to two enemies living beyond (i.e, no doubt 
east of) the Sarayu (uéa tya sadyah arya Sarayor Indra paratah Arna- 
chitraratha ’vadhih). For details I refer to the second volume of this 
work, pp. 373 #. This country was no doubt in part cultivated, 
as we shall see that frequent references are made to agriculture. But 
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probably large tracta were covered by forests, which are sometimes 
referred to, See the references to Agni consuming the woods, above 
(p. 212); aud the hymn to Aranyant, quoted in p. 422. 

‘As in our own day, in the north-west provinces of India and tho 
Panjab, the houses, in places remote from the hills, and where tho avil 
is alluvial, without any supply of stone, were no doubt constructed of 
mud. Villages (grdma) are mentioned in R.V. i, 114, 1 (vigvam 
pushtam asmin grime anGturam | “may everything in this villago be 
fa and healthy”); i. 44, 10 (asi gra@meshu avita | “ Thou (Agni) art 
tho protector in (our) villages”); i. 149, 4 (gavah iva grémam | “as 
eattle come to a village”); and x. 146, 1 quoted above, 

Cities or fortified places (pur) are alo constantly mentioned. In 
one place it is said that Indra demolished 2 hundred cities of stone in 
favour of the liberal Divodasa, iv. 80, 20, that (Satam asmanmayinam 
puram Indro vi dsyat.4 Divodasaya dasushe). Even if we should suppose 
this was a mythological reference to the aerial cities of the Asuras 
(comp. x. 67, 3), it might be received as evidence that they had as 
their prototypes stone-built cities on the earth, circumstance in itself 
by no means improbable in tracts of country Lordering on the hills, 
where stone is abundant. Iron cities or fortifications ( purah ayasih) 
aro mentioned in R.V. i. 58, 8; if. 20, 8; iv. 27, 1; vii. 3, 7; 
vii, 15, 14; vii. 95, 1; viii. 89, 8; x. 101, 8, where the reference is 
either figurative or purely fanciful and mythological. Cities with a 
hundred enclosures or fortifications (éatabhwji) are referred to in 
i. 166, 8; vii. 15, 14; and although they are only alluded to as figu- 
rative expressions of the means of protection afforded by the gods, they 
no doubt suggest the idea of forts, consisting apparently of a series of 
concentric walla, as actually existing in the country at the time. 





(2) Rehtgious worship. 


Let the reader try iv conceive himself as living 3000 years ago or 
upwards in the province of India which has been above described. 
At that period tho Indo-Aryans had for some time been settled in that 


© Bricks (ieh{a2a) are freuently montioned in the Brahmagas es used for the 
sonstruction of vedia, or altars, but they may have been unbaked. 
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region, acd had begun to consider it as their home, though they were 
still molested by the barbarous tribes of another stock, and of a rader 
religion, who bad been previously in possession of the country, and 
naturally looked upon the intradere with dislike and dread. Conscious 
of their own superiority, and strong in their faith in the protection of 
their ancestral gods, the Aryans regarded these aboriginal tribes and 
their savage rites and character with abhorrence not unmingled with 
apprehension. We shall therefore suppose one of the small outlying 
village settlements of the Aryans to be situated on the edge of a forest, 
part of which has been cut down, oleared, and cultivated, The popu- 
lation has already multiplied to a considerable extent, and (as we shall 
see further on) a division of labour has been long established. Tho 
more thoughtful and contemplative class has now devoted itself to the 
worship of the gods; the more enterprizing and warlike members of the 
community have assumed authority over the reg}; the great mass of 
the people follow the occupations of trade and busbuudry; while a 
gradually increasing number of the adjoining barbarians is becoming 
incorporated in the growing society as slaves or handicrafismen of the 
lowest description. 

Returning home in the evening through the forest, a member of one 
of the priestly families, who is at the same time of a poetical tempera- 
ment, experiences emotions such as are aketched in the hymn to 
Aranyani, which is quoted above in p. 422. Anxious to propitiate 
the favour of the gods, and to worship them all with the customary 
ceremonies, he is frequently found watching during the night (not with- 
out apprehension of attack from the aboriginal tribes lurking in the 
‘adjoining thickets, or from the howling goblins with which his imagi- 
uution peoples the surrounding darkuess), and looking for tho signs by 
which he supposes the earliest appearance of the deities who usher 
in the day to be indicated. The hymns which ore addressed to these 
divinities, the two Agving and to Ushas (the Dawn), at least those 
‘which sulute the arrival of the latter, do not spring from devotion 
alone, but are the product of a deep poetical fecling, and a aclicate 
imaginative power. The Aévins are the first to appear, the time of 
their manifestation being (as we bave seen, p. 284) defined as that 
‘between midnight and the earliest manifestation of light; and their 
supposed advent is hailed with euitable hymns. Then, aa the first 
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streaks of the ruddy dawn become visible in the east, the poet breaks 
out into an enthusiastic burst of devotion to the lovely goddess Ushas, 
who every morning renews her youth. Preparation is now made for the 
birth of the sacred Agni, who springs into life es soon as the physical 
instruments of his generation are brought into contact, is then duly 
landed by his votary, and is imagined immediately to proceed as a mes- 
senger to summon the gods to whom sacrifico is to be offered by their 
worshipper. Soon after Siirya (the sun) shoots up above the horizon, 
darting his rays across the firmament, and illuminating everything 
with his splondour; and receives, under o variety of forms or epithets, 
the adoration of the delighted poet. In the hot scason, when the 
ground has been parched by long drought, and all eyes are turned to 
the gathering clouds in tho hope that they will soon discharge their 
watery treasures, Parjanya, the raingod, is besought to send rain; and 
Indra, the regent of the firmament, and the storm-gods, the Maruts, 
are supplicated to fulfil the functions which the imagination of their 
worshippers has assigned to them, of combating the malignant demons 
of the atmosphere, and compelling them to yield up the waters which 
they keep shut up in the clouds. The other gods, or a select number 
of them, are then invoked. Along with the recitation of hymns and 
prayers, various sorta of oblations are offered up at different periods 
of the day, to the seycrai deities. 


(8) Did the Vedio Indians make images of their gods ? 


Professor Miller (Chips from a German Workshop, i. 88) answers 
this question in the negative. ‘The religion of the Veda,” he says, 
‘knows of no idols. The worship of idols in India is a secondary 
formation, a later degradation of the more primitive worship of ideal 
gods.” On the other hand, Dr. Bollensen finds in the hymns clear 
references to images of the gods (Journal of the German Oriental 
Society, xxii. 587 ff.). He writes, ‘From the common appellation of 
the gods as divo paras, ‘men of the sky,’ or simply naras (lares ?), 
*men,’ and from tho epithet nripegas,™ ‘having the form of mcn,’ 
R.Y. iii. 4, 5, we may conclude that the Indians did not merely in 


* Professor Roth sv. says that according to Siyana the word means “having the 
form of men,” but perhaps signifies “ formed, or adorned by men.” 
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imagination assign human forms to their gods, but also represented 
them in a sensible manner. Thus in R.V. ii. 33, 9, a painted image of 
Rudra is described : sthirebhir angaih pururapah ugrak babhrus sukre- 
bib pipise hiranyath | ‘With strong limbs, many-formed, awful, 
brown, he is painted with shining golden colours.’ R.V. i. 25, 18 
(where it is said of Varuna, that, ‘wearing a golden coat of mail, he 
veils himself in his radiance; spies sit round him’), appears also to 
refer to a sensible representation.” .... ‘Still clearer appears the 
reference to representations in the form of an image in v. 52, 15: na 
manvanah esham devdn ascha (the editions of Professor Miiller and 
Aufrecht both read ackha) | ‘I now pray to the gode of these (Muruts).? 
Here it seems that the Maruts are distinguished from their gods, #.0. 
from their images.””.... “Besides the common expression vapus, 
tanu, riipa [‘body’ and ‘form"], there is in the oldest language one 
which properly denotes an image of the gods, viz., sandrié.” Much 
more is added in support of the same view. It is perhaps premature 
to attempt to decide on the validity of these proofs till it is seen what 
can be urged on the opposite side. 





4) Kings and principalities. 
ig Princip 


Kings are frequently mentioned in the hymns, i. 40, 8; i. 126, 1; 
ii, 43, 5; v. 87, 4; x. 33, 4, etc. Ini. 85, 8, the Marts are said to 
he of awfal aspect, like kings (rdjandh iva tvesha-sandyisah). The 
country occupied by the Aryas was no doubt peopled by various 
tribes™ and divided into numerous principalities. In R.V. i. 126, 1, 
a king called Bhavya is celebrated, who dwelt on the banks of the 
Sindhu, or Indus (amandan stoman prabhare manisha Sindhav adht 
kshiyato Bhavyasya | yo me eahasram amimita savan atirto riya sravah 
ichhamanah). In viii. 21, 18, Chitra and other chiefs are alluded to as 
living near the Sarasvati (Chitrak id raja rajakah anyake yake Sarasva- 
tim anu). Ten kings are alluded to es having fought against Suds, 
vil, 38, 3; vii. 83, 6 ff. (see the Ist vol. of this work, pp. 319, 328 f.). 
Numerous names of kings occur in the Rig-vede. The meetings, 
whether friendly or hostile, of princes are alluded to, x. 97, 6 (rajanak 
samitao iva). In vii. 18, 2, Indra is represented as living in tho 


5 Sce Roth, Zur Litteratur und Geschichte des Weda, pp. 132 
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eociety of his wives like a king, or dwelling amid lights, as a king 
among his wives, as Siyana explains: (rajova hi janibhth kehesht eva ava 
dyubhih), which appears to indicate the existence of royal polygamy. 
In x. 40, 3, the Agvins are said to come to the libations like two 
kings’ sons (rdjaputreva savand ‘va gackhatah). When Mitra aud 
Varuna are represented in ii. 41, 5; ¥. 62, 6, and vii, 88, 5 (see above, 
p. 60), as occupying a great palace with a thousand pillars and a 
thousand gates, we may suppose that this is but an exaggerated 
description of a royal residence, such as the poets had seon.™ And 
in the same way we may imagine that the description of Varuna in 
i, 25, 10, 18 (above, p, 59), as sitting in his house, arrayed in golden 
mail or raiment, surrounded by his messengers and exercising sove- 
reignty, was suggested by the ceremonial of a contemporary Raji’s 
court. It appears from R.Y. iv. 50, 8 (quoted in the 1st vol. of this 
work, p. 247), that it was regarded as eminently beneficial for a king 
to entertain a family priest: and in point of fact we find that the 
liberality of different princes to the rishis or priests by whom they 
were attended is celebrated in numerous passages (see the let vol. of 
this work, p. 259, and my article “On the relations of the priests 
to the other classes of Indien society in the Vedic age,” Journal of 
the Royal Asiatic Society, for 1866, pp. 272 ff., where the names of 
numerous royal patrons are specified). The amount and variety of 
the presents lavished by these kings upon their spiritual advisers, con- 
sisting of cows, sometimes amounting to thousands (vy. 30, 12 ff.), 
horses, chariots, lumps of gold (vi. 47, 23), dresses (dasdevan dase 
hosan dasa vastra 'dhibhojana | daso hiranyapingan Divodasad asini- 
sham | dasa rathan prashtimatah Satan gah atharvabhyah Asvathah 
Payave 'dadét), and elegantly-adorned female slaves (viii. 46, 33, adha 
syd yoshagd maht praticht Vasam Asvyam | adhirukma vt niyate), even 
although we should suppose,—as we probably must,—that there is a 
great amount of exaggeration in the passages referred to, viz., i, 126, 
1 #5 v.27, 2; ¥. 80, 12 f; v. 83, 8H; v.61, 10; vi. 27,8; vi, 
47, 29 f.; vi. 68, 9f.; vii. 18, 22 #5 viii, 8, 21 #5 viii, 4, 19; 
viii, 5, 87 ff.; viii. 6, 46 #f.; vili. 19, 36 f.; viii. 21, 17f.; viii. 24, 
29 f.; viii, 46, 21 ff. ; viii. 54, 10 # ; viii. 57, 14; x. 38,45 x. 

0 ALY. iii. 12, aud ix, 3 contain prayers for the stability of a house at the time o 
its construction, 
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62, 6 f.; x. 98, 14f, is still a proof that very considerable wealth 
was possessed by these princes. One chieftain, Kaéu, son of Chedi 
is even said to have given to the rishi ten kings, brilliant as gold, v' 
5, 88 (yo me hiranya-sandrito daéa rajno amamhata). 

Towards the close of the Rig-veda two hymns oceur (x. 173 and 174) 
in which blessings are invoked on aking. I shall quote the first, x. 173:— 

1, A tva’harsham antar edhi dhruvas lishthavichaohalih | visas tra 
aarvah vanchantu ma trad rashtram adhi bBhrasat | 2. Thaivaidht mapa 
ohyoshthah parvatah ivachachalih | Indrah iveha dhruvas tishtha tha 
rdshtram u dharaya | 3. Imam Indro adidharad dhruvais dhruvena 
havisha | tasmat Somo adhi bravat tasmat u Brahmanaspatih | 4. Dhruva 
dyaur dhruva prithiot dhruvdsah parvatak ime | dhruvam vigcam idan 
Jagad dhruvo rdja visam ayam | 5. Dhruvam te raja Varuno dhruvain 
devo Brihaspatih | dhruvam te Indras cha Agnié cha rashtram dharaya- 
tam dhruvam | 6. Dhruva dhruvena havisha abhi Somam myisamasi | 
atho te Indrah kevalir vito balihritas karat | 

“T have brought thee forward; remain in the midst; continue firm 
and immovable; may all thy subjects desire thee! may thy dominion 
not full away from thee! 2. Remain here; do not fall; continue im- 
movable as a mountain; abide here as firm as Indra; support here the 
realm, 3. Indra with e firm oblation has held him firm; may Soma, 
may Brahmanaspati, take his part. 4. Firm is the sky, firm the 
earth, firm these hills, firm is the whole world, and this prince is a 
firmly-established king over his subjects, 5. May king Varuna, may 
the divine Byihaspati, may Indra end Agni firmly maintain thy rule! 
6. We urge the firm Soma with a firm oblation, And now may Indra 
make thy subjects devoted to thee alone, and bringers of tribute.”” 

Mention is also made of rulers or governors under the title of pir. 
pati, lord of a city or fortified placo (i. 173, 10), and grimant ruler of 
a village, or tribe, or band of men. The latter word occurs in x. 62, 
11: eahasradah gramanir ma rishan manuh siryendsya‘yatamand ety 
dakshind | ‘ Let not this man (Savarni), the leader of the people, suffer 
calamity: let his largess extend to the sun;”@ and in x. 107, 5, 
dakshingedn gramanir agram eti | “The bestower of largesses walks 
in the front as a leader” (see above, p. 434). 


©1 See the context in my paper on the priests in the Vedic age, Jour. B.A.S. for 
1866, p. 276 
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(5) Different ranks in society,—rich and poor. 


As may be concluded from the facts already stated, we find in the 
hymns a distinct reference to rich and poor as existing in the com- 
munity. See R.V, x. 117, quoted above in page 431, where the 
existence of both classes is distinctly recognized, and liberality on the 
part of the wealthy is recommended. In x. 107, 10, the house of tho 
donor of largesses is compared to a lotus pond, and is said to be em- 
bellishod like a palace of the gods (above, p. 434, and compare x. 135, 
7). In viii. 4, 9, the man who is a friend of Indre is said to have 
horses, chariots, cows; to be handsome, to enjoy vigorous vitality, und 
to come resplendent into the assembly (aévl ratht eurdpah id goman td 
Indra te satha | Soatrabhaja vayast sachate, sada chandro yati sabhim 
upe). 

(6) Domestic relations and life and morals. 


There are in the hymns distinct traces of the existence of polygamy, 
though it was uo doubt the exception, and monogamy the rule, In 
some places tho husband appears to be described as having only one 
wife, if we may judge from the fact that the latter is meutioncd in the 
singular. Thus in i, 124, 7, Ushas is said to display her form, as if 
pmiling, as a loving and well-dressed wife does to her husband (jaya 
iva patye usati suvésah Ushah hasra iva ni rinite apsak; compare iv. 3, 
2, and x. 71, 4). And in i. 105, 2, it is said a jaya yuoate pati | 
“The wifo embraces her husband.” In other places a plurality of 
wives is more or less distinctly intimated. Thus in i. 62, 11: patin 
na patnir udatir usantam spriganti td Savasdvan manishak |‘ Our 
hymns touch thee, o strong god, as loving wives a loving husband ;"" 
i, 71, 1: upa pra jinvann usatir usantam patin na nilyam janayoh 
sanilah | svasdrah | Tho loving sisters [1.¢. fingers] have stirred up 
the loving [Agni], as wives dwelling together their own husbande ;’” 
i 105, 8 (=x. 38, 2): sam ma tapanty abhitah eapatnir iva paréavah | 
“My ribs” (or, according to the Nirukta and Sayana, the sides of the 
well) ‘press painfully on me all around, like rival wives (literally, 

698 I should observe that doth Sayana and Professor Benfey construe the epithet 


sanilah “dwelling together, or in one house” with svasirah “the sisters,” and not 
with Janayait “ wives.” 
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co-wives);” i. 186, 7: tam Uh giro janayo na painth surabhishtamam 
nara nasanta | “ Hymns haste to him the most pleasing of heroes, as 
‘women who are wives;” vii. 26, 3: janir iva patir eka samano ni 
manrije purak Indrah ou earoah | ‘Indra took to him all the cities, as 
(one) common husband his wives;” x. 43, 1: part shvajante janayo 
yatha patim | “(The hymns] embrace [Indra] as wives a husband,” 
The Satap. Br. ix 1, 4, 6, distinctly avows the principle of polygamy, 
and states the origin of the practice after its own fashion: Pusse parva- 
amai juhoti atha stribhyah | pumamsam tad-viryena atyadadhati | ekns- 
mai iva putes juhoti bahoibhyak tva stribhyah | tasmad apy ekasya 
pritsa bahvyo jayah bhavanti | ubhabhyam vashafkarena cha sodhakarena 
cha pumse juhoti sdhakirena eva stribhyak | pumathsam eva tad-viryena 
atyadadhati | “ He sacrifices to the man first, then to the women. He 
exalts the man in consequence of his vigour. He sacrifices to the man 
ag to one, and to the women as to many. Hence also one man has 
many wives. He sacrifices to the man both with the vashatkara and 
the svahakara, to the women with the latter alone. He exalts the 
man in consequence of his vigour.” It seems to have been considered 
‘a misfortune for a woman to be left an old maid in her father’s house 
(see the case of Ghosh, above, p. 247). It would lead me too far to 
attempt to give any description of the marriage ceremonial, for which 
I must refer the reader to Weber’s Indische Studien, v. 177 ff. (see 
also R.V. x. 109). "Women appear to have been permitted to marry 
a second time, according to A.V. ix. 5, 27f., quoted above, in the 
section on Yama, p. 306 (seo also the 1st vol. of this work, pp. 281 f.). 
In i. 124, 7, Ushas is said to show herself, as a female, without a 
brother (her natural protector), is said to show herself to a man (abhra- 
teva pusse eli praticht), Wicked liars are compared, in iv, 5, 5, to 
women without brothers, and evil-disposed wives hostile to their hus- 
bands (abhrataro na yoshano vyantah paliripo na janayo durevah | papd- 
sah santah anritah asatyzh idam padam ajanata gabhiram). 

The eleventh and twelfth verses of R.V. x. 27, are as follows:— 
yoryanakeha dubita jatu Gea kas tam vidvan abhimanyeta andham | 
kataro menim prati tam muchate yak im vahate yah th vd vareyat | 12, 
Kiyatt yotha maryato vadhiyoh pariprité panyasad véryona | thadra 
vadhur bhavati yat supeéah svayamh sa mitram vanute jane chit | 11. ‘‘Who 
‘knowingly will desire the blind daughter of any man who has one? 
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Or who will hurl a javelin at him who carries off or woos such a 
female? 12. How many a woman is satisfied with the great wealth 
of him who seeks her! Happy is the female who is handsome: sho 
herself loves [or chooses] her friend among the people.” May we not 
infer from this passage that freedom of choice in the selection of 
their husbands was allowed, sometimes, at least, to women in those 
times? The Svayamvara, or selection of ther own husbands by kings’ 
daughters, appears, from the Mahabharata, to have been a common prac- 
tice in later times. See the well-known story of Nala and Dawayanti. 

A passage has been quoted above (p. 82 note) from the Taitt. Br. 
ii, 4, 2, 7, the commencement of which, though not altogether clear, 
may be translated thus: ‘The divine and fortunate Indrépi, wife of 
an excellent husband, was victorious by a part, in the acquisition of a 
husband.” Did young women at that time compete for husbands? 

‘The following allusion to the relations of a widow with her deceased 
husband's brother occurs in a verse addressed to the Aévine, x. 40,2 
(=Nir, iii, 15): Huhe-svid dosha kuha vastor Abving huhabhipitoan 
karatah kuhoshatah | ko vai éayutra vidhaveva devaram maryam na 
yosha kpinute sadasthe @ | “Where are you by night, Agvins, and 
where by day? where do you alight? where have you dwelt? who 
draws you to his house, 2s a widow does her brother-in-law to the 
couch, or as a woman does a man?” In his Illustrations of the Nirukta, 
p. 32, Professor Koth refers, in elucidation of this comparison, to Manu, 
ix, 69, 70, where it is enjoined that in certain circumstances a widow 
shall be married to her deceased husband’s brother. In verse 60 it 
ie ruled that the union shall only aubsist until one son has deen pro- 
created. It will thus be seen that the ancient law of India corre- 
sponded in this respect with that of the Jews, as expounded in Deu- 
toronomy, xxv. 5: compare St. Matthew, xxii. 24 ff. This custom 
appears to be referred to in the somewhat obscure verse before us. 

By the kindness of Professor Max Miiller I am enabled to give 
Sayana’s explanation of the verse:—Kincha eam yuvam ko yajamanah 
““sadhaathe”’ sahasthane vedy-akhye “ akrinute” | paricharandrtham 
atmabhimukhtkaroti | tatra drishtantam darsayati | “‘gayutra” éayane 
“vidhaveva” yatha myitabhartrika nari “devaram” bhartribhrataram 
abhimukhikaroti | “maryam na" yatha cha sarvam manushyai “ yosha"! 
eared ndrt sambhoga-kale *bhimukhtkaroti tadvad tty arthak | ‘what 
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* 
worshipper places you in his own presence at the altar to serve you? 
He illustrates this. As a woman whose husband is dead places her 
husband's brother before her on tho bed, or a woman at the time of 
sexual connection places a man before her.” Then follows a quotation 
from the Nirukta iii. 15, on the same verse. 

On the occasion of the marriage ceremonial, a wish is expressed in 
the bride’s favour that she may be a queen over her father-in-luw, her 
mother-in-law, her husband’s sister, and his brothers, x. 85, 46 (samrdjnt 
Svasure bhava samrdjnt sooérvam bhava | nandndari samrajnt bhava sam- 
rajnt adhi devrishu). In viii. 2, 20 refcrence is made to an unrmiable son- 
in-law (aérirah tva jamdta) ; but it is‘not very clear what he is intended 
to illustrate. In i, 109, 2, the poet says he has heard that Indra and 
Agui are more liberal than an inferior son-in-law, or a wife’s brother 
(asravai hi bhiridavattard vam vijdmatur uta vd gha sydlat), Yaska 
(Nir. vi. 9) expluins the word eyjamatr of a person who is not complete 
in all necessary requisites (asusamaptay jamdtuh) ; and adds that tho 
‘people of the south always speak of this word as denoting a man who 
has purchased his wife (vijamata iti Sasvad dakehindjah krttapatim 
achakshate | asusamaptak iva varo ’bhipretah). 

Allusions to conjugal infidelity and sexual immorality are not 
wanting. In x, 84, 4, reference seems to be made to the gambler’s 
wife being the object of other men’s intrigues (anye jayam pari mrisanté 
atya yasya agridhad vedans vaji akshah | seo above, p. 426). In 
x. 40, 6, mention is made of a woman resorting to her rendezvous 
(nishkritam na yoshana) comp. x. 34, & (nishkritam jarint tva)™ which, 
if a married woman is meant, implies an adulterous connection. In 
ii, 29, 1, Mitra and Varuna are prayed to remove the worshipper's 
sin, as a woman who bears a child secretly puts it away (dro mat 
karta rahastr ivagak). In i, 167, 4, we find the words para gubhrag 


29 These words {niehkyiteit na yoshan) prove either conjugal infidelity, if yoshona 
or Grint mean @ married woman, or if they refer to an unmarried female, it would 
shew that young lovers made ations, and therefore that women had more 
liberty, and wore not confined as in later times. In i, 167, 3, occur the words gush 
oharant? manusko na yoekd | “Like a man’s wifo moving or acting secretly.” 
Siyana, however, refers them only to the privacy of the female apartinenms, feo 
‘Wilson in loco. 

0 See Professor Wilson's translation and note in loco, and Introduction to vol. ii, 
Davi. : 
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ays yavyé sadhdranyeva Maruto mimikshuk | which Professot Wilson, 
following Syana, renders “The radiant, ever-moving, Maruts have 
mingled with (their) associate (lightning), like (youths) with common 
women.” The words are quoted by Professor M. Miller, translation 
of R.V. i. 176, but without any explanation on the point under con- 
sideration. 

In ix, 67, 10 ff. the poet prays, and twice repoats the prayer, that 
Pishan would protect him in all his goings, and provide him with a 
supply of damsels (avita no agisvak Pasha yamani ydmani a bhakshat 
hanydsu nab | 11, ayat somah kapardine ghritah na pavate madhu | a 
bhakshat kanyaen nah | 12. ayain te aghrine suto ghritah na pavate 
Suchi | & Uhakshat kanydsu nab). The general opinion of the poet's 
contemporaries in regard to the female sex appears to be intimated in 
the following words put into the mouth of Indra, viii, 33, 17. Judrag 
chid gha tad abravit striyak asasyam manah | uto aha kratuia raghum { 
“Indra declared that the mind of a woman was ungovernable and her 
temper fickle.” 

In Vilakhilya 8, 3, mention is made of a gift of one hundred slaves 
(Satam dasén ati srajak). In R.V. viii. 46, 82, Profesor Roth con- 
jectures (s.r. dasa) that the correct reading is datam dasdn | “I 
reccived a hundred slaves,” (See my article on the priests in the 
Vedie age, Jour. B.A.S, for 1866, p. 275). Compare the word dasa 
pracarga in IY. i, 92, 8, quoted above in p. 184, and tranelated 
in p. 186. 

‘As regards the morals of the people, in other respects than those 
which relate to the relations of the sexes, it may be mentioned that 
untruth is condemned in a verse already quoted, iv. 5, 5, and the 
gods are said (1. 152, 1; vii, 49, 8; vii. 84, 2) to punish lying. Fre- 
quent mention is made of the friendship borne by the gods to their 
votaries, which seems to imply the existence of a similar special re- 
lation of affection between some of their worshippers. See also hymn 
x, 71, translated in the third volume of this work, p. 256. In x. 117 
(as Ihave already noticed, p. 457) beneficence to the poor is commended. 


(7) Dress, ornaments, eto. 


References are made in various places to well-dressed females, 
iv. 8,2; x. 71, 4 (jayeva patye usatt suvdsdh); x. 107, 9, or to elegant, 
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well-made garments, v. 29, 15 (vastreva bhadra sukyita). From these 
passages and others relating to jewels, as in viii. 46, 38, quoted above, 
p. 455, we may gather that considerable attention was already paid 
to personal decoration. We derive from them no information regarding 
the shape or materials of the clothing worn, further than may be learnt 
from the mention of sheep and of wool in certain texts (as i, 126, 7; 
vi. 15, 16; x. 75, 8). But it is difficult to conceive that cotton 
(which, as I learn from Professor J. H. Balfour, is supposed to have been 
indigenous in India), though not mentiqned in the hymns, should havo 
been unknown when they were composed, or not employed for weaving 
the light cloth which is necessary in so warm a climate, The form of 
the garments was probably much the same as among the modern 
‘Hindus, unless it be thot some innovations may have been introduced 
by the Mohammedans, A turban or head-dress (ushaisha)™ is men- 
tioned in the A.V. xv. 2, 1. 

Two of the Vedic deities, Rudra and Pishan, are said to wear their 
hair wound or braided spirally upwards into the form of.a shell, as 
the word “kapardin” in B.V. i. 114, 1,5; vi. 55,2; and ix, 67, 1, is 
explained in the dictionary of Professors Buhtlingk and Roth; and in 
vii. 83, 8, the same epithet is applied to the Tritsus (the tribe to 
which Vasishtha belonged) (évityancho yatra namasti kapardinah trit- 
éavah)" In x. 114, 8, a young female, handsome and brilliant (it 
does not clearly appear who she is, as the passage is obscure and 
enigmatical) is said to wear four of these braids (chatushkaparda 
yuvatih eupesah ghritapratika vayundni vaste). And in vii, 33, 1, the 
priests of the family of Vasishthe are said to have their hair-knots ou 
the right of their heads and to be robed in white (svityancho ma 
dakshinatas-kapardak styadi; comp. vii. 83, 8 already quoted)" In 
various passages already cited (pp. 149 f.) the Maruts are said to 
wear different sorts of ornaments, which were probably similar to what 
‘were worn by the poet’s countrymen or countrywomeu. 


#1 In regard to the word dipra ace above, p. 149, 

‘2 See the rude picture of the god Sive at tho beginning of the Bombay edition of 
the Linge Purina, But Wilson sv, Aaparda, explains it merely aa “ braided hair.” 

6! Seo Roth Zur Litt. u. Geschichte des Weds, p. 120. 


FOOD AND DRINE, 463 


(8) Food and drink, 


In the Rig-veda (see i. 23, 15; i. 66, 3; i, 117, 21, ete.) frequont 
mention is made of yava, which in later Sanskrit means barley; but 
according to the Lexicon of Messrs. Buhtlingk and Roth, sv. appears 
to have, in early times, denoted corn in general. Rice (vrthi) according 
to the same authority is not referred to in the Rig-veda, but is named 
in the Artharva-veda, as well as barley, and misha (beans) and tila 
(sesamum orientale); see vi. 140, 2 (vrikim atta yavam attam atho ma- 
sham atho tilam). Parched corm (dhdnd) is mentioned in several places 
of the R.V., as i. 16,2; iii. 35, 8; iii. 52,5; vi. 29, 4, as an offering to 
the gods; and in iii. 35, 7, is said to be provided as food for Indra’a 
horses. Cakes (apipa) and meal mixed with curds or butter (karam- 
bha) are said to be offered to the gods, iii. 52, 7; vi. 57,2. Fruit 
(phala) is mentioned in ifi. 45, 4 (sco above, p. 107); i. 146, 5. 
Plants (oshadhi, virudh) are frequently alluded to, and are even invoked 
vi. 49, 14; vil. 34, 23; vii. 35,5; x. 97, 1 ff, where some of them 
sre spoken of as produced three ages before the gode; verse 1 [yas 
oshadhth piredh jatak devebhyas triyugam purd|; and are said in verse 
4 to be divine [derth]; in verses 3 and 15 to be some of them flowering 
and productive and fruit-bearing, und others not [ pushpavatth prava- 
varth | yah phalinir yah aphalak apushpah yas cha puahpinth), and in 
verses 11 and 12 to drive away disease. Modicaments (bheshaja) are also 
frequently referred to. The cutting up of flesh, apparently for sacri- 
ficial purposes, is mentioned in one place, i. 161, 10 (madmeam ekah 
pingati stnaya "bhritam). In i. 164, 43 reference is made to the 
cooking of a bull es being a primeval institution (ukehanam prisnim 
apachanta vtrds tani dharmani prathamani asan | comp. x. 27,2; x. 
28, 3). Inv. 29, 7; viii. 12, 8; viii, 66, 10, mention is made of 
the gods cooking or eating large numbers of buffaloes (ave above, 
p. 90). From the fact of these animals being offered in sacrifice, it 
may perhaps be inferred that they also formed e portion of human 
food. Intoxicating liquors are mentioned in the hymns. As regards 


®! See the “general note” appended to Sir W. Jones’s translation of Manu; and 
Manu xi, 59, where gobadhe is mentioned es an «popdtaka, or minor sin, See also 
‘verse 108, 


464 PROFESSIONS AND TRADES. 


the suma-juice, see above, p. 89, note 169. Wine, surd, (though it does 
not appear from what material it was distilled) was also in use, as 
appears from several passages already quoted, viz. i. 116, 7 (p. 246) 
and vii, 86, 6 (p. 66}; and x. 107, 9 (p. 484). It is also mentioned 
in vili, 2, 12, Apitsu pitdeo yudhyante durmadaso na surayam | “ When 
drunk they (the soma-draughts) contend in thy stomach, as men mad- 
dened with wine.” Swillers of wine, surdévah, are mentioned in 
viii, 21, 14, as we have seen above (p. 112, note 201). Ini. 191, 10, 
we find the following words: Surys visham a sajami dritim surcvato 
grike | “I place the poison in the sun, like a [wine]skin in the house 
of a keeper of wine.” ‘See also Vaj. Sanh. xix. 5, 7; Sutap. Br. xii, 
7, 8, 8, and 12; xii. 8, 1, 16; commentary on Vaj. 8. xix. 44; and 
AY. xiv. 1, 35 f. (translated in Weber's Ind. Stud. v. 197). In 
regard to the light in which wine drinking was regarded in later times 
the reader may consult Manu, xi. 54, 90, 93-97, 148 f., 249. 





(9) Professions and trades. 


In R.Y, ix. 112, as we have already seen (p. 424), the variety in 
men’s tastes and pursuits is described, and some of their different oceu- 
pations are mentioned, viz., those of carpenter, physician, priest, black- 
amith (compare x. 72, 2), poet, and female grinder of com. That man 
is eaid to be a skilled physician, and both a slayer of Rekshases and a 
repeller of diseases, by whom all plants are collected, like kings in an 
assembly, x. 97, 6 (yatraushadhih samagmata rajanah samitav toa | 
viprab ea uchyate bhishag rakshoha 'miva-chdtanah). ‘The construction 
of chariots is often alluded to, and the skill shown in the composition 
of hymns is described as a fabrication, and compared to the art of the 
earriage-builder, i. 61, 4; i. 62,18; i. 180, 6; i, 171, 2; ii, 19, 8; 
di, 85, 2; iv, 16, 20; v. 2,11; v. 29, 15; v. 78,10; vi. 82,1; x. 
89, 14, etc. (see the Srd vol. of this work, pp. 288, 285 f., 241), The 
Ribbus are, as we have already seen (p. 226), celebrated for their 
ability as workers in wood and metal, which further indicates the 
existence and appreciation of such skill at the period in question. 
Skill in the mannfacture of weapons of war and uther sharp-edged 


©) Tn Mann xi, 94, it is suid to be of three kinds, gaugé, paishfi, madhoi, distilled 
from molasses, meal, or the fowers of the madhu plant. 
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implements must have been common, as spears (vaéf), ewords or knives 
(ast), axes (parasu, avadhiti), are constantly mentioned, i. 162, 20; 
x. 79,6; x. 86,18; ix. 96,6; i. 127,85 vii. 104,21; x. 28,8; 
x. 63, 9; vi. 3,5; vi 47, 10; viii, 91, 19. Weaving, it is scarcely 
necessary to say, was universally practised, as we learn from the 
references already quoted to cloth, and from the metaphorical use of 
the verb ve, “to weave,” for the composition of hymns, etc. Thus in 
4.61, 8: (devapatnir Indraya arkam ahihatye ivub | “The wives of the 
gods wove a hymn to Indra on his slaughter of Ahi),’” vii. 33, 9 and 12 
(see the 3rd vol. of this work, p. 247); x. 130, 1 (ibid. p. 277 f.). 
‘The warp and woof (fantu and ofu) are both mentioned in vi. 9, 1 and 
21 ndhaw tantui na exjanami otum ityadi | “I know not the warp 
and I know not the woof,” ete. (These two verses are translated by 
Profeasor Benfey in the Glossary to his Sima-veda, p. 76; sce also 
A.V. xiv. 2, 51), The art of boat- or ship-building was well known, 
as appears from the frequent mention made of boats or ships (nau or 
plava), i. 116, 8; i. 182; 5 £.; i. 181, 25 ii. 89, 4; vill. 42, 3; viii, 
72, 8; ix. 70, 10, propelled by oars, x. 101, 2 (ndvam arttraparantm). 
Ships ore even spoken of as going to sea (sce above, p, 244 f., and 
i, 25, 7, ndvoh samudriyah; vii. 88, 8 f.). The Aévins are said to 
have conveyed Bhujya in a ehip with a hundred oars (sataritram 
ndvam). Teope-making also must have been practiscd, as ropes are 
mentioned, i. 162, 8y or their absence referred to, ii. 18, 9; vii. 84, 2. 
Working in leather must also have been common, as hides (charman, 
i. 85, 5; vi. 8, 3; vii. 63, 1), and skins for holding water or wine (dpiti) 
are constantly roferred to, i. 191, 10; iv. 45, 1, 8; v. 88, 7; vi. 48, 
18; vii. 89,2; vii. 103, 2; viii. 5, 19. Agriculture, as we have 
already seen (p. 427), is recommended to the gambler in x. $4, 13, 
and in the hymn to Aranyani, x. 146, 6 (above, p. 428), the goddess 
is said to be untilled by husbandmen (aiyishivala). R.V. iv. 67, is a 
hymn in which the Kshetrasya pati, or deity who is the protector of 
the soil or of husbandry, is addressed, and a blessing is invoked on 
field operations, and their instruments, and on the cultivators (Ainaéa). 
Compare x. 117, 7. Urvera, cultivated and fertile land, is men- 
tioned in various places. Watercourses (Aulya), which may or may not 
havo been artificial, are alluded to in iii. 45, 3, and x. 43, 7 (sama- 
isharan somdsak Indram kulyah ica hradam), as leading to ponds or 
30 
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Jakes ; and waters which are expressly referred to as flowing in 
channels which had been dug up for them, are mentioned in vii. 49, 2 
(yah apo divyah uta va eravanti khanitrimah uta va yah svayatyah); 
and from this it is not unreasonable to infer that the irrigation of lands 
‘under cultivation may have been practised. In the Rig-veda we have, 
as Professor Miller observes (Transl. i, 223 f.), clear allusions to 
shaving, x. 142, 4, where Agni is said to shave the earth, as a 
barber does a beard (see above, p. 212). In viii. 4, 16, as interpreted 
by Professor Roth, the worshippers pray that the god would sharpen 
them like the edge of scissors (sam nak Sisthi bhurijor toa kshuram). 
On the prevalence of debt, see Professor Wilson’s observations in the 
Introduction to his translation of the Rig-veda, vol. ii, p. xvii., and 
compare R.V. x, 84, 10, quoted above, in p. 427. 


(10) Amusements. 

Gaming was a frequent amusement of the early Indians, as we learn, 
from the hymn x. 34, which has been given at length above, p. 426, 
(comp. vii. 80, 6); and from the frequent illustrations derived from 
the practice; see i. 92, 10; ii, 12, 4; ii. 29, 5; iv. 20, 3; v. 85, 8; 
viii. 45, 88; x. 42,9; x. 48, 5. 

Dancers, or actors (nritz), seem to have afforded entertainment at 
the same period ; as we moy gather from i. 92, 4, where Ushas is said 
to display herself like a professional person of this sort, who decks him- 
self with ornaments (see above, p.185). In x. 18, 3, allusion is made 
to the living going forth to dance and to laugh after a funeral ( prancho 
agama nritaye hasdya), Drams (dundubhi) aro mentioned in BV. i. 
28, 5; vi. 47, 29, 81; and a hymn in the A.V. v. 20, is addressed 
to this musical instrament. According to Professor Roth (ace 4.0. and 
Iustrations of Nirukta, p. 92) the word Sakura, which occurs in 
i117, 21 (and is explained by Sayane as a thunderbolt) probably 
meana a martial wind instrument. 


(11) Crime. 


Thieves or robbers (édys, taskara, stena, paripanthin, mushtoan, 
Auragchit) are mentioned in some passages as infesting the highways, or 


* 4% Seo Professor Roth's translation of the verso in Z. D. M.G. viii. 468, and 
Professor Miller's in the same Journal ix. p. xvi. 
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stealing secretly (see above, p. 174 f.; i. 50, 2: apa tye tayavo yatha 
nakshatra yanti aktubhih | ‘The stare depart before the sun’s rays, 
liko thieves,” i. 65,1; i. 191, 5 (ete u tys praty adpiéran pradoshah 
tackarah iva | “They have been seen in the evening like thieves”); ii, 
28, 10; iv. 38, 5 (uta sma enam vastramathin na tayum anu krofanti 
kshitayo bhareshu | “Men ery after him in battlea as ofter a thief 
stealing clothes”); v. 15, 5; v. 52, 12; vi 12, 53 vil. 55, 35 vii, 
86, 5: viii, 29,6; x. 4, 6. 


(12) Animals, tame or wild, mentioned in the hymns. 


‘The mention of kine and horses (both in prayers to the gods to 
‘bestow them in abundance, and in the details of gifts conferred upon 
poets or priests) is too frequent to require further specification. Sheep 
(avt, avika, urd, mesha) are also frequently referred to, i. 43, 6; i, 51, 15 
i. 62,1; i, 116, 16; vill. 2,2; vill 34,3; ix. 6,1; x. 95,3; and 
goats (aja, chhdga) in i. 162, 3 f.; and x. 90,10. Allusion is made in 
x. 27,17 to the cooking of a fat ram ( pivdnam mesham apachanta virah). 
In Vilakhilya viii. 8, reference is made to the gift of a hundred ewes 
(Satam tiyndvatinam). In i. 126, 7 the ewes of the Gandhizis are 
spoken of as famous for their wool (romasa Gandharinam iva avika). 
Doge are often alluded to. In ii, 39, 4 the two Asvins are compared 
to two dogs (svdnd tva). The mythological dogs of Yama have been 
already referred to (in p. 294). A long-tongued dog which brought 
no good is mentioned as an object of dread to be driven away, ix. 
101, 1 and 13 (apa godnam énathishtana sathayo dirghajihoyam | apa 
foanam aradhisa® hata makhan na Bhrigavah). Apes, hapi, (x. 
86, 5), boars, cardha (viii. 66, 10; x. 28, 4), buffaloes, mahisha (see 
above, p. 90 and 463), doer, myiga (i. 38, 5; i, 105, 8), pidya (viii. 
4, 10), jockals and foxes, kroshtr’, lopaéa, x. 28, 4, and wolves, 
salacrika (x. 95, 15), lions, siviha (x. 28, 4; iv. 16, 14), wolves, opika, 
oriki, i, 116,16; viii. 54, 8, as devouring sheep, viii. 34, 3 (ura na 
dhanute vrikah), and deer, i. 105, 8 (eriko na trishnajam mrigam). 
Elephants also are possibly mentioned under the designation of mrige 
edrane viii. 33, 8; x. 40, 4 (varana being an elephant in later 











In vii, 2, 2 allusion is made to be a horsa being washed in a rivar (advo na 
sikto nadtahy). 
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Sanskrit) ; certainly under that of mriga hastin (the wild animal with 
the hand or trunk) i, 64,7; iv. 16, 14. These texts are as follows: 
. mypigah tva hastinah khadatha vana | “Ye (Maruts), like elephants, 
devour the woods; iv. 16, 14: mrigo na Aasti tavishtm ushdnah 
sinho na Bhimah dyudhani bibhrat ‘(Indra] consuming force like on 
elephant : like a terrible lion, carrying weapons; viii. 33, 8 (= 
ii, 1047); dana mrigo na vdranah purutra charatham dadhe | which is 
thus rendered by Professor Roth, s.v. dana, 2, “ After feasting he runs 
hither and thither like a beast of prey.” x. 40, 4: yuvdm mrigeva 
vdrand mpiganyavo dosha vastor havishi nt hvaydmahe | ‘* We invoke 
you twain [Agvine] night and day, as hunters [ecek to catch] two 
wild animals.”™® In the first three of these passages the elephant 
(if meant in the third) is referred to merely as a terrible wild beast ; 
in the fourth there is an allusion to the hunting of wild animals, 
and if elephants are intended, we may perhaps infer that, at the 
period when that verse was composed, they had begun to be tamed, 
There seems no reason to doubt that in A.V. ix. 3, 17, a female 
elephant is meant by Aastin?: “Thou, hall (or house), standest 
on the earth with feet like a female elephant” (mita prithinyam 
tishthast hastiniva gadvatt). The author of this verse appears to 
have been accustomed to look familiarly at the animal close at 
hand. In the following verse from the Aitareya Brahmona, viii, 
23 (quoted by Professor Roth s.v.) elephants are said by him and 
Professor Haug (transl. p. 26) to be understood by Siyana as in- 
tended by the word mriga: hiranyayena parivritan krishnan Subla~ 
dato mrigan | Bashnare Bharato ’dadat satam badvani eapta cha | 
“Bharata bestowed in Mashnira one hundred and seven great herds 
of black, white-toothed wild animals, decked with gold.” In many 
passages, i, 138, 2; viii. 5, 87; viii. 6, 48; viii, 46, 22 and 31, we 
find the word wshjra, which, in later Sanskrit, denotes a camel; but 
according to Professor Roth (see ¢.v.) it means in the hymns a buffalo 
or a humped bull. Professor Aufrecht also informs me that in his 
opinion it signifies the latter. In one of the passages (viii. 6, 48) 


© Bee Professor Miiller’s trans. of R.. i, pp. 99 f. 

© Profesur Benfey, Samaveda, Trane]. p. 288, rendora the half verse thas: “Like 
drops from # rutting elephant, falls in many places his meisture of blessing.” 

ot Sayena makes virond =éardilet, “ tigors.” Compare viii, 55, 8, where olrage 
seems to be an epithet of opika, “wolf.” 
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the oxen are said to form a team of four yoked together (ushtran 
chaturyyjah), Various birds are mentioned, peacocks, mayara (i. 191, 

14; iii, 45, 1; viii. 1, 25): pigeons, kapota" (i. 30,4; x. 165, 1 ff.) fateons, 

dyena, vultures, gridhra (ii. 89, 1), ducks, chakravaka (ii, 89, 8), até 

(x. 95, 9), swans, hanes (i. 163, 10; vii. 59, 7), quails, cartita 

(i. 112, 8), Serpents are of course frequently mentioned, and in one 

place, ix. 86, 44, refercnce is made to their casting their slough (ahir 
na jirndm ati sarpati toacham). 

(18) War, armies, armour, and weapons. 

‘Wors, as we have alroady seen (see above, p.109 f., 454), are frequently 
mentioned in the Rig-veda. Some verses have also been quoted, in 
p. 110, from R.V. x. 103, a hymn in praise of Indra’s prowess, at the 
close of which he and other deities are supplicated to confound the 
enemies of his worshippers, and cause the arms of the latter to triumph. 
R.Y., vi. 75, is another remarkable composition of a warlike character 
in praise of armour, of the bow, etc. The following are a few of the 
verses, which are spirited :-— 

1. Jimittasyea Bhavati prattham yad varint yatt samadam upasthe | 
andviddhaya tanvd jaya team sa tra varmano mahima pipartu | 2. 
Dhanvand gah dhanvana "jit jayema dhanvand tivrah samado jayema | 
dhanub Satror apakimam krinotu dhanvand sarvah pradiso jayema | 
8, Vakehyantived 4 ganiganti kargam priyan sathayam parishasvajand | 
yosheva éinkte vitata 'dhi dhanvan jya iyais samane parayanti |... . 6. 
Bathe tishthan nayati vdjinah puro yatra yatra kamayate sushavathi | 
ablisinam mahimanam pandyata manab paschad anu yachhanti vaéma~ 
yah | 7. Tivran ghoshan krinvate vpishapanayah aboah rathebhih saha 
edjayantah | avakramantak prapadair amitran kshinanti éatrin anapavya- 
yantah | 

“1, There appears like the lustre of a cloud when tho mailed 
warrior stalks into the heart of the combat. Conquer with an un- 
seathed body; Jet the might of thine armour protect thee. 2. With 
the bow may we conquer cattle; with the bow may we conquer in the 
struggle for the mastery; with the bow may wo conquer in tho sharp 
conflicts; the bow frustrates the desire of our enemy; with the bow 

1 Professor Roth euggesta av. that kapota may not always mean a pigeon, aa tha 


bird it denotes is sometimes connected with the owl (uldka) and is regarded as un« 
lucky, In x, 166, 1, itis called the messenger of Niryiti or Evil. 
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may we conquer all the regions around. 3. The bowatring approaches 
close to the bowman’s ear, as if to speak to and embrace a dear friend ; 
strung upon the bow, it twangs like the scream of a woman, and carries 
the warrior safely through the battle... . 6. Standing on the chariot 
the skilful charioteer directs the horses whithersoever he wills; laud 
the power of the reins, which from behind control the impulse [of the 
horses), 7. The strong-hoofed steeds, rushing on with the chariots, 
utter shrill neighings; trampling the foe with their hoofs, they crush 
them, never receding.” 
The following is a free metrical rendering of the preceding verses : 
1. When, cased in mail, the warrior proud 
Stalks on defiant to the front, 
To bear the raging battle’s brunt, 
‘We secm to seo a flashing cloud. 
Bold warrior, may thine armour bright 
Preserve thee scatheless in the fight! 


2. May I the fooman’s malice foil 
With this my all-subduing bow! 
May I, triumphant, lay him low, 
And all his goods and cattle spoil ! 
‘This bow our foes with ruin whelms, 
And conquers all surrounding realms. 


8. The bowstring to the bowman’s ear 
Approaches close, as if to speak : 

Its twang is like a woman’s shriek 
It guards the warrior’s soul from fear, 

6. See, yonder on the chariot stands 
‘The dauntless charioteer, whose skill 
‘His horses onward drives, whose will 

Their movements to aud fro commands. 
‘The reins (their wondrous power extol!) 
Although behind, the steeds control. 

7. The impetuous coursers shrilly neigh, 
As forward to the fight they rush: 
Their trampling hoofs our foemen crush; 

They never shun the murderous fray. 
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Tn three hymns of the 8th Mandala, 39, 40, and 41, each verse 
(except the last of hymn 40) ends with the words nabhantim anyake 
agine | “may all aliens or enemies perish ;” and one verse, viii, 
40, 7, contains a prayer for victory over hostile combatants, and 
for their destruction (asmakebhir npibhir vayai edeahyama pritanyato 
vantiyama vanushyatak). Hymn x. 183 contains prayers to Indra for 
victory and protection, and each of the first six verses concludes with 
the same terms nabhantam anyakesham jyakah adhi dhanvasu | “May 
the bowstrings of our enemies be snapped upon their bows.” 

‘War chariots are mentioned, as we have just secn, in vi. 75, 6 f.; and 
also in x. 103, 10 (see above, p.110). Iam not aware that any means 
exist of ascertaining the form of their construction, They seem to 
havo been drawn by two horses, and were probably formed so as to carry 
two persons, a charioteer and a combatant; at least, this may be con- 
jectured both from the nature of the case, the practice of other countries, 
and from the fact of two or more deities being described as occupying the 
same car, in the cases of Indra and Vayn (above, p. 144), of Agni and 
the other gods (p. 202), and of Sarya and the Aévins (p. 236). The 
different parts and appurtenances of the Aévins’ chariot are alluded to 
above (p. 240 f., and note), and had no doubt their counterparts in 
those of their worshippers (sce also above the account of Mitra and 
Veruna’s chariot, in p. 42). The chariotcer was, no doubt, like the 
Maruts (p. 151), furnished with a whip. Foot soldiers ere men- 
tioned in A.V. vii. 62, 1, where Agni is said to conquer the most 
powerful opponents, es 2 combatant on a chariot overcomes men 
fighting on foot (ayam Agnth satpatir vriddha-vrishno rathiva patlin 
ajayat purokitak). Banners are alluded to as borne in battle, R.V, 
x. 108, 11 (see above, p. 110), and in vii. 83, 2 (yatra narahk sama~ 
yante kritadhvajah | ‘where men bearing ensigns meet in buttle, 
ete”). Senant, “the leader of an army,” is metaphorically applied 
to one of the host of dice, x. 84, 12 (yo vah sendntr mahkato ganasya). 
As regards the size of the armies, the Vedie poets are familiar with 
large numbers, at least as regards the hosts of the Dasyus, whether we 
are to take these as aboriginal tribes or mythological foes in the clouds, 
Iz i, 53, 9, 60,000; in iv. 16, 13, 50,000; and in iv. 30, 21, 30,000, 
are mentioned as destroyed by Indra. The battle of Sudas with tho 
ten kings has been already referred to (above, p. 454). Defensive 
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armour or mail (varman), is mentioned in vi. 75, 1, already quoted, 
and is referred to in numerous other pasarges, aa vi. 75, 18 (marmant 
te varmand chhadayami | “1 protect thy vital parta with armour”), 
and 19; vi. 27,6. Varuna and Savitri are each of them mentioned as 
being clad in golden or yellow muil (as the word drapi ia interpreted 
by Sayaya; Miiller, in Ancient Sausk. Lit., 586; and Benfey, in R.V. 
i, 25, 13; while Roth, s.v., explains it, perhaps with more proba- 
bility, as meaning “robe"’), i. 25, 13 (bibhrad drapin hiranyayah 
Varuno vaste nirnijam); iv. 53, 2 (ptsungam drapim pratimunchate 
Kavih). Various kinds of warlike weapons have already been mentioned 
above in subsection (9), p.464 f. See also the accounts of the weapons 
agsigned to Indra in p. 86, and .f the srms and armour of the 
Maruts in p. 149 f. and notes. 


(14) Poetry and speculation, 


The elaborate character of the metres in which the hymns are com- 
posed has been adverted to by Professor Wilson, in the Introduction to 
the 2nd vol. of his translation of the Rig-veda. As regards the occa- 
sional beauty and variety of the illustrative imagery employed, and the 
moral depth of many of the reflections, I may refer to the hymus to 
‘Ushas translated above in section xiii. The hymn on the variety of 
human pursuits, ix. 112, that on gambling, x. 84, and the one on 
Deneficence, x. 117 (all translated in the preceding section, pp. 424 ff.), 
may be cited as instances of close and acute observation of human life. 
The speculations on creation in x. 129 (above, p. 356) and in x. 82 and 
83 (p. 854), indicate the beginnings of philosophical reflection. As 
an instance of picturesque expression I may quote the epithet ertksha- 
keSa, a8 applied to mountains, in v. 41,11: dpah oshadhir uta no avante 
dyaur vand girayo vrikshakeéah | “May the Waters, the Plants, tho 
Sky, the Woods, the Mountains with their tresses of trees, preserve us,” 

In B.V. x. 70, 10, quoted in the 1st vol. of this work, p. 254, and 
in A.V. vii. 12, quoted above, in p, 438, allusion is made to social 
meetings, which appear to have been of a literary or learned character. 





“2 In R.V. i. 116, 10, however, Benfey renders it by robe, or germent, as he does 
also in 8 .V. ii. 368-=R.Y. ix. 100, 9 (trans. of 8.V. p. 256). In his glossary aw. 
drips, he translates it by coat of mail, where it occurs in B.Y. ix. 86, 14. 





CONCLUSION. 478 


(15) Conclusion, 


Although the hymns of the Rig-veda exhibit a simpler, a less 
advanced, a less definitely fixed and developed, stage of religious belief 
and conceptions than we meet with in the works of the earliest Greek 
poets, and a system of ideas widely diverse both from the mythological 
forms, and tho theosophie opinions, of the later Indian pantheon, and of 
subsequent speculation, and although some of the customs and practices 
of that early age were different from those which prevailed in later 
times, it would be a mistake to suppose that, in the former period, the 
condition of society was of a very primitive description. On the 
contrary, the preceding inquiry has brought into view many signs of a 
considerable progress in civilization, and in even a certain sort of re- 
fincment, as then existing, (Compare the remarks of Profcssor Wilson, 
in the Introduction to the second volume of his Translation of the Kig- 
veda, p. xvii.) 
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APPENDIX. 


Page 15, line 7. 


See A.V. iv. 11, 6 (quoted in p, 361, at the foot), where the gods are 
said to have “ ascended to heaven, leaving their bodies behind.’* 

. Page 15, tine 11. 

In the two following passages the poets seem to claim affinity with 
the gods, 

vili, 25, 10: asti Ai vah enjatyam risadaso devaso asti dpyam | 14. 
Deviao hi sma manace samanyave viéve sdkam sardtaych | 

viii. 72, 7: adhi nak Indra esham Vishno sajatyanam | tta Maruto 
Asvind | 8. Pra bhratritvam sudanavo adha dvita samanya | matur 
garbhe bharamahe | 

Page 18, line 11. 


Compare the Taitt. Sanh., Asht. 6, p. 18 of MS, 1702 of India 
Office Library: Devdsurah samyattah dsan | te devah mitho vipriydh 
Gsan | te anyonyasmar jyaishthyaya tishthamanah panchadha vyakramann 
Agnir Vasubhih Somo Rudrair Indro Marudbhir Varunah Adityatr 
Brihaspatir Visvairdevath | to amanyanta “ asureblyo vat idam bhratri- 
vyebhyo radhyamo yan mitho vipriyah emah | yah nah imah priyas 
tanuvas tah samavadyama ha etabhyah sa nirrichhad yah nah prathamo 
"nyonyasmat druhyad” iti | tasmad yah salananapirindm prathamo 
ruhyati ea aritim archhati | yat tantnaptram eamavadyatt bhratrivyd- 
bhibhatyad bhsvaty dtmand pard ’sya bhratrivyo bhavati ityadi | 

“The gods and Asuras contended together. The gods were hostile 
to one another. Striving with one another for the superiority, they 
parted into five divisions, Agni with the Vasus, Soma with the Rudraa, 
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Indra with the Maruts, Varuye with the Adityas, and Byihaspati with 
the Vidvedevas. They then reflected : ‘ We are subject to our enemies, 
the Agnras, because we are hostile to one another. Let us unite our 
dear bodies; and whoever shall first show enmity to another, let him 
‘be separated from his body.’ Hence, auy one among persons who have 
‘ound themeelves together by an oath, who first commits an injury 
falls into calamity. When a man joins in the oath taninaptra for 
the purpose of overcoming his enemies, he conquers, and his adversary 
is overcome.” 

The same story is told in other words in the Aitereye Brahmans, 
and I quote the words to show how these narratives are varied in the 
different Briahmanas: p 

Ait. Br. 1, 24: Ze devah abibhayur “ asmaka® vipremanim anu 
ddam asurch abhavishyanti” iti | te oyutkramya amantrayants | Agnif 
Vasubhir udakramad Indro Rudrair Varunah Adilyair Brthaspatir 
Visvair devaih | te tatha vyutkramya amantrayanta | te"bruvan “ hanta 
yah eva nak imak priyatamds tanvas tah asya Varunasya rdjno grike 
aannidadhamahai | tabhir eva nah sa na sangachhatai yo nak etad atihra- 
mad yak alulo bhavishad” iti | ‘“‘tatha” iti | Zo Parunasya rdjno 
grike tanth sannyadadhata | te yad Farunasya rajuo grike tanth eannya- 
dadhata tat tandnaptram abhavat | tat taninaptraeya tananaptratvam | 
tasmad dhur “na sataninaptrine drogdhavyam" iti | taemad u Asurah 
na anvabhavanti | 

I quote Professor Haug’s translution of this passage: “‘ The Devas 
were afraid, surmising the Asuras might become aware of their being 
disunited, and seize their reign. They marched out in several divisions 
and deliberated. Agni marched out with the Vasus and deliberated, 
Indra did so with the Rudras; Varuna with the Adityas; and Brihas- 
pati with the Visve Devas. Thus all, having severally marched out, 
deliberated, They said, ‘Well, let us put these our dearest, bodies in 
the house of Varuna the king (¢.¢. water); he among us who should, 
out of greediness, transgress this (oath, not to do anything which 
might injure the sacrifice), he shall no more be joined with them. 
They put their bodies in the house of Varuna. This putting of their 
‘bodies in the house of Varuna the king, became their Zaninaptram 
(joining of bodies). Thence they eay: none of those joined together 
by the Zuntnaptram ceremony is to be injured. Thence the Asuras 
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could not conquer their (the gods’) empire (for they had all been made 
inviolable by this ceremony).” 
Page 65, line 13. 

Sota must mean “bonds,” not “barriers.” See the quotation next 
following in tho text, viz., vii. 84, 2; and compare R.V, ix. 78, 4, and 
x. 67,4; and the word se/ra, rendered ‘‘a ligument, a fetter,” in 
‘Wilson’s Sanskrit Dictionary. 

Page 103, tine 10. 

Compare R.V. i. 61, 2; i. 157, 6; viii. 1, 81; viii. 2, 87; x. 147, 
1, where fuith or heart-felt worehip to Indra or the Aévins is ex- 
pressed, or enjoined. 

Page 105, line 11. 

So in R.V. viii. 59, 7, it is said: ne stm adevah dpad isha dirghayo 

martyah | “0 long-lived god, the godless man obtains no food.” 
Page 108, line 8. 

Indra is himself declared to be a priest and a rishi, viii. 16, 7 (Zndro 
brahma Indrah rishih). 

Page 118, line 19. 

See also Professor Max Miiller’s Lectures on the Science of Lan- 
guage, ii, 427. 

Page 178, line 6. 

Karambhad, See Weber's Indische Studien, ii. 306, and the Tait- 
tirlya Sauhita, ii. 6,8,4f: Zot Pushne paryaharan | tat Pasha 
prasye dato 'runat | tasmat Pusha prapishta-bhagah | adantako hi | 
“They gave it to Piishun; and he, in eating it, pushed out his teeth. 
Hence, Piishan has ground meal for his share in the oblation; for he 
is toothless,” See the later story about how Pishan lost his teeth, in 
the 4th vol. of this work, p. 168, 322. 

Page 217, line 10 from the foot. 

T have to thank Professor Miiller for sending me a copy of Sayana’s 
note on the verse, R.V. x. 16, 4. It ia as followe:— 

Ajah janana-rahitah sarirendriyadi-bhaga-vyatiriktah entara-purusha- 
lakshago yo bhagas te Agne te twadiyena tapasd tapanens tam tadrigam 
bhagam tapawa tapanam kuru | Tatha te tava sochif bokahetur yoala- 
vibechak tam bhagam tapatu aannskarotu | tapah-bockir-archih-sabdanan 
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tantandya taratamyena bhedah | He jatavedah te tava yds tanvo mirta- 
yah Sivth sukka-hetavah tanu-tapa-pradah tabhir eva tanabhib pretam 
sukpitan hobhana-karma-karinats lokam sthanais vaka prapays | 

Of this I will translate only 60 much as refers to the important 
phrase ajo Bhagak | ‘Aja’ is the portion characterized as the inner 
man, devoid of birth, and of bodily senses and other parts,” 

Professor Aufrecht has favoured me with a statement of some further 
grounds in support of his opinion as quoted in my note to p. 217, He 
urges (1) that the goat is sacrificed to Agni (dgneyam ajam, Sutup. Br. 
vi. 2, 1. 5, and Tandya Br. i. 8, 4, agnaye "jam); (2) that it would be 
absurd to ask Agni to burn or warm the unborn part, that is, to do a 
material act to a thing beyond the reach of material influence; (8) that 
in the Rig-veda baaga is never used for part (pars), but only for sbare 
(sors); (4) that ¢ap means only to burn, to consume by heat, not to 
warm ; (5) that edtam ama gachhatu | “let the soul go to the wind,” 
had preceded in verse 8; so that there was no further occasion to refer 
to the man’s immaterial ‘part. 

In regard to what is urged by Professor Aufrecht under his fifth 
head, I refer to what J have said on the sense of dtman in p. 313. 

Page 220, line 3; and 267, line 16. 

On the sense of vpttra and vritrahan see Professor Spiegel’s remarks 

in Kuhn’s Beitriige zur Vergleichenden Sprachforschung, vi. 388 f, 
Page 228, line 12 from the bottom. 

In reference to thie myth Professor Aufrecht refers me to Dr. Kuhn’s 
Zeitschrift. i. 442, and to Professor Roth’s explanation of it, ibid. p. 444. 
: Page 264, line 14. 

Compare Aitareya Bribmane, iv. 7 #f., referred to above, p. 241, 
note 372, The story begins as follows :— 

Prajapatir vai Somaya rajne duhitaram prayackhat Surah Savi- 
trim | tasyai sarve devah varah Ggaohhan | “ Prajapati gave his daughter 
Surya Savitri in marriage to king Soma. All the gods camo as tho 
bridegroom’s friends.” 

Page 269, line 14. 

Ta ix. 92, 5, it is said that Soma protected the (Aryan) man and 

repelled the Dasyu (Somah pravad manum dasyave kar abhtham), 
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Page 288, line 4. 

The Taitt. San. vi. 1, 4, 8, has the following story about Yama :— 
Devai cha vat Yamag cha asmin loke ‘spardhanta | sa Yamo devandm 
indriyah otryam ayuvata | tad Yamasya 4.Yamatvam | te devah 
amanyanta “ Yamo vat idam abhad yad vayam amah” iti | te Praya- 
patim upadhavan | sa etau Prajapatir Gtmanah uksha-vagau niramimite | 
te dovah Vaishnavaruntm vasim alabhanta Aindram ukehanam | tam 
Varunenaiva grahayitea Vishauna Yajnena pranudanta | Aindrenaiva 
asya indriyam arpinjata | 

“The gods and Yama contended in this world. Yama took away 
the vigour and energy of the gods. This is his characteristic. The 
gods reflected, ‘Yama has become the same as we are.’ They hastened 
to Prajipati, who formed from himself this bull and this cow. The 
gods sacrificed the cow to Vishnu and Varuna, and the bull to 
Indra,” etc. 

Page 345, line 7. 

In R.Y. x. 30, 10, the Waters ave called the mothera and the 

mistresses of the world (rishe janitrir bhuvanaaya patnir apo vandasva). 


Puge 361, line 3. 

In R.¥. x. 190, right (or the ceremonial), and truth, night, the 
ocean, ete., are said to have sprung from tapas: Rita cha satyam cha 
abhiddhat tapaso 'dhi afayata | tato ratri gjayata tatah samudro arnavah | 
2. Samudrad arnavad adhi samvatsaro ajayata | ahordtrani vidadhat 
viivasya mishato vast | 3. Sarya-chandramasau Dhéta yathaparvam 
akalpayat | divam cha prithivtin cha antarikeham atho svak | 

“Right and truth sprang from fervid tapas; and thence sprang the 
night aud the liquid ocean. 2. From the liquid ocean sprang the year; 
and it, the lord of all things that eve, made the day and night. Dhiatri 
(or the Disposer) made the sun and moon as before; and the sky, the 
earth, the air, and the heaven,” 


Page 458, line 8 from the foot. 


See aleo Professor H. H. Wilson’s Preface to his translation of the 
Vishgu Purana, vol. i. pp. ii. £. (Dr. Hall’s edit.), 
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Brahme-stitras, 16 

Brihadiranyoka . Upani- 
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Chyavana, 248 
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80, 355, 360, 369, 419 
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Dinavas, 95 


Danus, 95 
Dasa, 114 
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Deshtri, 895 
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Devayajin, 318 
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G. 


Gaia, 7 16 ead 
jandharva, 

Gandharvas, 13, 44, 262 
«g,, Hy 296, 308 f., 398, 400 
‘Gangi, 339, 344 

Ganges, 77, 338 

Gayatri, 263 

home 247, 458 
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Go, 34 

Goethe quoted, 298 
Gomati, 344 

Gotamas, 186 
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Hebakkuk, 3, 8—98 
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Here, 24, 360 


‘Hermes, 178 
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Kehattriyas, 262, 389 
Kehetrasyapati, 465 
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Kuyave, 96 


31 


482 


L 
LTakehmt, 848 
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Lokiiyatikes, 864 
Lucretius quoted, 28 £ 





Madhukada, 881 
Madhuvidya, 382 
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Nastya, 240 
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Pedu, 247 
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